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PREFACE 


Tuis book is not a product of purely scholarly interests. It has 
grown out of vital urges and under the pressure of a concrete 
historical situation. We are in the midst of one of the great 
crises in human history, groping for a way out of fcar, anxiety 
and darkness, wandering in search of a new pattern in which we 
can begin life over again. André Malraux makes a prophecy: 
‘The principal problem of the end of the century will be the 
religious problem —in a form as unlike any that we now know as 
Christianity was from the religions of antiquity —but it will not 
be the problem of Being.' He refers to 'the discovery of what 
true Hindu thought is'.! Hindu thought whether or not we agree 
with its transcendental claims has survived the storms of the 
world for over three thousand years. It has seen empires come 
and go, has watched economic and political systems flourish and 
fade. It has seen these happen more than once. Recent cvents 
have ruffled but not diverted the march of India's history. The 
culture of India has changed a great deal and yet has remained 
the same for over three millennia. Fresh springs bubble up, fresh 
streams cut their own channels through the landscape, but 
sooner or later each rivulet, each stream merges into one of 
the great rivers which has been nourishing the Indian soil for 
centuries. 

When we speak of Indian philosophy or Eastern philosophy, 
we mean the philosophy that nas developed in a certain region 
of the earth. We do not mean that the truth which science or 
philosophy aims at is of a provincial character. The search for 
truth may be conditioned, even restricted by the mental 
attitudes and traditions of different countries, but the aim of 
philosophy is to reach truth which is universal.? One of the chief 


| Partisan Review (Spring 1955), p. 170. 

2 ‘By Universal History I understand that which is distinct from the 
combined history of all countries, which is not a rope of sand, but a continuous 
development, and is not a burden on the memory, but an illumination of the 
soul. It moves in a succession to which the nations are subsidiary. Their story 
will be told, not for their own sake, but in reference and subordination to a 
higher series, according to the time and degree in which they contribute to the 
common fortunes of Mankind.' 


Lord Acton—A letter to the contributors to the Cambridge 
Modern History, dated March 12, 1898. 
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features of philosophical thought today is the growing univer- 
sality of outlook. Even Western thinkers are slowly giving up 
their provincial outlook and are admitting that thinkers outside 
their cultural traditions have grappled with the central 
problems of philosophy and a study of their writings may be 
helpful to students of philosophy. 

In Bunyan's story there is the house of the interpreter 
which is always kept open. No one understands the mission 
of the life of the mind in our time who does not wish to have 
some part in keeping open a house of the interpreter between 
East and West. Since our ideals and destinies are largely the 
same, it is essential that mutual acquaintance should grow. 
To the creative interpreters are confided the hopes of a 
better world. 

The truth which claims to be universal requires to be 
continually re-created. It cannot be something already possessed 
that only needs to be re-transmitted. In every generation, it has 
to be renewed.! Otherwise it tends to become dogma which 
soothes us and induces complacency but does not encourage the 
supreme personal adventure. Tradition should be a principle 
not of conservatism but of growth and regeneration. We cannot 
keep the rays of the sun while we put out the sun itself. Petrified 
tradition is a disease from which societies seldom recover. 
By the free use of reason and experience we appropriate truth 
and keep tradition in a continuous process of evolution. If it is to 
have a hold on people's minds, it must reckon with the vast 
reorientation of thought that has taken place. By reintrepreting 
the past afresh, each generation stamps it with something of 
its own problems and preoccupations. 

Every age emphasises that particular point of view which is 
most consonant with its own prejudices. Fifty years ago the main 
issues which dominated schools of philosophy were those con- 
nected with religion, faith and doubt, the relation of philosophy 
and theology. Today new intellectual interests have arisen.? 
Philosophy is no more ‘a science of things transcendental’ but 


1 Cf. M. Loisy: ‘I am of the religion that is in the making and I am quite 
willing not to belong to the one that is dying.' 
2 See Professor Gilbert Ryle's Introduction to The Revolution in Philosophy 


(1956), p. 4. 


Preface 9 


has become scientific and secular in its outlook. It has become 
an arid professionalism made only for the philosophers. “We 
know too much and are convinced of too little.’ Many people 
have no kind of contact with any form of religion or its modes of 
thought. Even in countries where church attendance has 
increased, there has not been any growth of religious feeling. 
The majority of people do not see any reason why religion 
should play any part in their lives. Many of them are not 
actually atheist; fewer still have qualified by sober reflection to 
be called agnostic. They have grown up outside any kind of 
religious organisation and are simply ignorant of the terms and 
meaning of religion, though they profess a creed which they 
have adopted from habit or because of the social advantages it 
brings them or merely for the sake of good form and con- 
venience. For them the creative fire has departed from religion. 
We cannot say that they adopt a materialist creed and believe 
that somehow through science and technology mankind can be 
perfected. Perhaps a few leaders may adopt this creed but the 
vast majority live from day to day with a hope that does not 
extend far beyond the immediate future. We live in an age of 
hectic hurry, of deafening noise where we have no time or 
inclination for anything beyond the passing hour. True life 
grows from inside. It is in the inner solitude that a seeker finds 
his solace; yet our modern life is unwilling to grant us this 
privilege. Not all of us, however, are defrauded of this right and 
if there is to be a creative movement some of us at least have to 
reflect on the hopes and disillusionments of the people. The 
unrest of the people is due to the thwarted desire for religion.! 
Man is a rcligious animal. He is prepared to worship anything 
and many systems compete for his spiritual suffrage, fragmentary 
faiths, unaesthetic arts, and attractive panaceas. If he cuts 
himself away from his spiritual dimension, it is an act of perfidy, 
of alienation from his own nature. We do not realise that 
religion, if real, implies a complete revolution, a total over- 
coming of our unregenerate nature, the death of the old man 


1 Dr. C. G. Jung in his Modern Man in Search of a Soul (1933) writes of his 
middle-aged patients: ‘Every one of them fell ill because he had lost that 
which the living religions of every age have given to their followers, and none 
of them has been really healed who did not regain his religious outlook.’ 


A* 
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and the birth of the new. Man’snature is transformed or reformed 
to a pattern of excellence, because his being is pervaded by 
the power of truth. 

Unfortunately, philosophy today is detached and specialised 
and is not aware of the peril to the human spirit. It does not 
seem to realise its responsibility for the time in which it is set. 
Even those who have a religious allegiance do not seem to 
feel a religious responsibility. 

Plato once remarked that when the modes of music change, 
the walls of the city are shaken. A change in our philosophy of 
life is the first symptom of instability that will presently 
manifest itself in material, political and economic ways leading 
to the shaking of walls. Though India has impressive achieve- 
ments to her credit in art and architecture, literature and 
morals, science and medicine, all these derive their inspiration 
from philosophy as love of wisdom or the life of spirit. Its aim is 
to produce not wise Hindus or Christians but wise men. If the 
spiritual orientation of the country is undermined or disturbed, 
the nature of the civilisation will change. 

The contemporary situation is a challenge to the philosopher 
of religion. Distances have so shrunk in the modern world that 
not only people but ideas travel fast. The great religions of the 
world are interconnected. They face the same dangers and 
difficulties. That which threatens one will sooner or later 
endanger another. We have to develop a scheme of life which is 
at once rational, ethical and spiritual. It will not be wise to look 
upon ancestral wisdom asinfallible. It may be liable to error even 
as contemporary fashions are. We have to find out what is vital 
in it. Many centuries ago Cicero said that there is nothing so 
foolish and so vain which has not been said by some philosopher. 

In India the threefold canon of religion, frasthàána-traya, 
consists of the Upanisads, the Bhagavadgita and the Brahma 
Sutra. These texts are not only bound up with an historic past but 
are also a living force in the present. The problems which they 
raise and attempt to solve are not dissimilar to those which 


1 The answer to Nicodemus's question whether a spiritual rebirth is possible 
is in John iii. 7—8: ‘Marvel not that I have said unto thee, ye must be born again. 
The wind bloweth where it listeth, and thou hearest the sound thereof, but 
canst not tell whence it cometh, and whither it goeth; so is everyone that is 
born of the Spirit.’ 
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engage thinkers in other parts of the world. I have written on 
the Upantsads and the Bhagavadgita and this study of the 
Brahma Sütra may be a small contribution to the development 
of solidarity in thought to which the modern world is committed. 
While taking note of the traditional interpretations, I have also 
in mind the problems of our age. It is my endeavour to present 
a reasoned faith which deals justly with the old Indian tradition 
and the demands of modern thought. À commentator has ample 
scope to explain the Brahma Sutra in relation to the religious 
milieu he represents. His purpose should be not simply to 
interpret the Brahma Sütra but re-establish it in the minds and 
hearts of the people and restore the unity of religion and 
philosophy. 

The classics should be not only guardians of the past but 
heralds of the future. They are dead if they are mechanically 
and unthinkingly accepted. They are alive if each generation 
consciously decides to receive them. Any system of thought 
should satisfy two basic requirements; it should state the truth 
and interpret it for each new generation. It must move back and 
forth between these two poles, the eternal and the temporal. 
Truth is expressed in a human language formed by human 
thinking. The consciousness of this leads to a continual 
clarifying and fuller understanding of the truths. The author of 
the Brahma Sutra deals with the problems raised by his 
contemporaries with their views on cosmology but these dated 
answers are not the essentials of its teaching. We may not 
accept the scientific thought of those days, but the suggestions 
about the ultimate questions of philosophy and religion which 
they set forth with philosophic depth and emancipation from 
the transient preoccupations of the current hour are of value to 
us even today. 

While the Brahma Sutra represents intellectual effort spread 
over generations, it has also become the starting point of 
intense reflection. Commentaries and independent treatises have 
been produced from early times and there does not seem to be 
any slackening of effort even today. 

In this book I have followed principally Samkara's com- 
mentary which is accepted generally by others except in those 
places where doctrinal differences are indicated. In stating the 
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views of the commentators I have omitted the minor details 
which have no direct bearing on the general interpretation. | 
have avoided scholastic discussions found in the commentaries 
since they are not of much contemporary interest. 

Since the Upanisads, the Bhagavadgita, and the Drahma 
Sūtra are said to have unity of purpose and meaning atkarthva, 
I have indicated what, to my mind, is this general purport. Mv 

views are based on experience, authority and reflection. The 
commentator himself is a product of his times. He looks at the 
past from his own point of view. Just as each individual 
strives to organise his memory, we have to organise our past. 
Our picture of the march of centuries determines our attitude 
and outlook. Though the conditions of modern life have become 
different and are in some ways better, we cannot say that we 
are superior to the ancients in spiritual depth or moral strength 
to grapple with difficulties. It is possible that some may think 
that my method of treatment is inadequate and imperfect. But 
whatever the shortcomings may be, it 1s not, I hope, lacking in 
great respect for the traditional interpretations. 

The Bibhography is by no means exhaustive but I hope it will 
provide a sufficient guide to the student. 

I am indebted to Professor Siddhesvar Bhattücárya of 
Visva-bharat: for his kindness in reading the proofs and making 
many valuable suggestions. Mr. V. Y. Kulkarni of the Sahitya 
Akademi, New Delhi, very kindly prepared the Index. 


New Delhi, 1959. S. R. 
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PART ONE 
INTRODUCTION 


CHAPTER I 


The Brahma Sütra 


The Vedas 

THE Vedas have remained for centuries the highest religious 
authority for all sections of the Hindus. There are four Vedas, 
Rg, Yajus, Sama and Atharvan. Each of them has four sections 
—samhita,’ or collection of hymns addressed to the different 
deities; Brahmanas, which describe sacrificial ceremonies and 
discuss their value; Avanyakas, forest treatises which dispense 
with elaborate sacrifices but prescribe meditations on symbols; 
and the Upantsads, which deal with the path of knowledge, 
qnana, rather than with the path of work, karma. In early 
times they were not written down but were handed down from 
preceptor to pupil. They were literally heard by the pupils and 
are called srutz.? 


Sruti and Smrti 


The authoritativeness of the Vedas in regard to the matters 
stated in them is independent and direct, just as the light of the 
sun is the direct means of our knowledge of form and colour; 
the authoritativeness of personal views, on the other hand, is of 
an altogether different kind since it depends on the validity of the 
$ruti and is mediated by a chain of teachers and tradition.? 

The Vedas are the authoritative utterances of inspired seers 
claiming contact with transcendental truth. They are the 
statements of their metaphysical experience. Smrti will have to 
reckon with the śrułť and should be consistent with it. 

Sruti has no authority in the realm of the perceptible. It is 
the source of knowledge in matters transcending sense- 
experience.* 

1 sam : together; kita : put. 2 Pānini lII. 3. 94. 

` vedasya hi nivapeksam  svàrlhe pramanyam raver iva vüpa-vigaye ; 
e m tu milantarapeksam vakiry-smrtt-vyavahitam ceti viprakarsah. 

.B. II. x. 1. 
* Srutis ca no atindriya-visaye vijfiànotpattau nimitiam: 
Š. on T.U.; cp. also $.B.G. XVIII. 66. 
pratyaksadi-pramananupalabdhe hi vigaye $ruteh 
pramanyam na pratyaksadi-visaye. 
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Darsana 


A system of thought is called a darsana! from the root drs, to 
see.? It is a vision of truth. The Upanzsads which relate these 
visions or experiences use the language of meditation, samadhi- 
bhasa. It is difficult to express the truths of experience through 
logical propositions, for the most appropriate response to the 
spiritual experience is silence or poetry. Every utterance is a 
weak attempt to deal justly with the mystery, the meaning 
which has been attained. A great deal of passion and ingenuity 
has been spent on the task of resolving contradictions and 
reconciling seemingly conflicting statements. The conclusions of 
the past are brought into agreement with the findings of the 
present. The scholastic developments are also called darganas. 


Astika and Nastika 

Systems of thought are distinguished into dstika and nästika. 
The former or the orthodox schools are six in number, Sdmkhya, 
Yoga, Vedanta, Mimamsa, Nyadya and Vatsestka. They all 
accept the authority of the Vedas. The ndstika or the un- 
orthodox systems do not regard the Vedas as infallible. It is said 
that the ndstzkas are the deniers of a world beyond the present. 
Commenting on Panint,? Patafijali makes out that ästíka is one 
who thinks that it exists and nàást;ka one who thinks that it does 
not exist. Jaydditya makes out that an ástika is one who believes 
in the existence of the other world, a násttka is one who does not 
believe in its existence and a d?sf?ka is one who believes only in 
what can be logically demonstrated.* Manu bolds that he who 
repudiates Vedic doctrines is a nástika.* 

1 Vais$esika Sütra IX. 2. 13. 

? Speculari, from which the word speculation is derived, means looking at 
something. It is not creation or construction but vision or insight. The 
Buddhists refer to views as difthi, or Sanskrit drsti derived from the same root 
dys. Haribhadra in his Sad-darsana-samuccaya (fifth century A.D.) and Madhava 
(fourteenth century) in his Sarva-dar$ana-samgraha use dar śana for a system of 
thought. 

3 IV. 4. 60. asti-nàásti-distam matih. This suggests that the ästika is one who 
believes in the other world, the ndstika is one who does not believe in the other 
world, while the Zzs/ika is a fatalist. 

* para-lohah astiti yasya matir asti sa dstikah; tad-viparito nastikah; 
pramananupatini yasya matih sa distikah. Kásikà on Panini IV. 4. 60. Cp. 


Sandilya U.: ‘astikyam nama vedokta-dharmadharmesu visvasah.’ 
5 Veda-nindaka IT. 11. 
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Moksa-Sastra 


Every system of philosophy is a moksa-sdstra and teaches the 
way to release from samsara or bondage to time. The nature of 
release has been variously conceived, insensibility, dissolution, 
isolation, life in God. Negatively all these views are agreed that 
rclease is from time; positively the accounts differ. They are all 
united that ignorance, avidyd, is the cause of bondage; 
knowledge, enlightenment, vzdyà, jíiána, lead to release. 
Avidyà is not intellectual ignorance but spiritual blindness. 


Mimamsa 

We are told that the Scriptures are endless, the knowledge to 
be derived from them is immense but the time 1s little and the 
obstacles are many. So we have to choose the essential Scriptures 
and study them even as the swan takes in only the milk which 
is mixed with water. 

The task of reconciling the different Vedic texts, indicating 
their mutual relations, is assigned toa Sastva called the Mimamsa 
which means investigation or inquiry. In the orthodox Hindu 
tradition, Mimadmsa is divided into two systems, the Pitrva- 
mimamsa by Jaimini which is concerned with the correct 
interpretation of the Vedic ritual and Utlava-mimamsa by 
Badarayana which is called Brahma-mimamsa or Sdariraka- 
mimánisá which deals chiefly with the nature of Brahman, the 
status of the world and the individual self. Since it attempts to 
determine the exact nature of these entities it is also called 
nirnayaka-Ssasira. 

The Brahma Sūtra is the exposition of the philosophy of the 
Upanisads. It is an attempt to systematise the various strands 
of the Upanisads which form the background of the orthodox 
systems of thought. It is also called Uttara-mimamsa or the 
mimamsa or the investigation of the later part of the Vedas, as 
distinguished from the mimdmsa of the earlier part of the Vedas 
and the Brahmanas which deal with ritual or karma-kanda. All 
the commentators on the Brahma Sutra agree that the Brahma 
Sutra was intended to be a summary of the teaching of the 


! ananta-Sastram bahu veditavyam alpas ca kalo bahavas ca vighnah 
yat süra-bhutam tad upasitavyam hariso yathà ksiram ivambu-misram. 
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Upanisads. The Brahma Sūtra is also called the Vedanta Sutra! 
or Sáriraka Sūira.? It takes into account the systems of thought 
known at that time. 


Date and Author 


The author of the Brahma Sütra is Badarayana.® It may be 
assumed that the P4rva-mimámsá, dealing as it does with 
ritual, arose at a very early period. Even in the Brahmana 
literature, we find mention of the word mimdmsa in connection 
with the discussions of contested points of ritual. As the Uttara- 
mimamsa deals not with practice but with knowledge, and is 
concerned with the later parts of Vedic literature, it may have 
been formulated a little later than the Purva-mimamsa. There 
are cross-references to Jaimini and Badarayana in the Purva- 
mimamsa Sūtra and the Brahma Sitra.4 

Since B.S. refers to almost all other Indian systems, its date 
cannot be very early. It was composed about the second 
century B.C.? There have been several attempts to represent the 
teaching of the Upanisads in a consistent way and Badarayana 
in his Sätra gives us the results of these attempts. The references 
to the views of earlier teachers show how the author took into 
account other efforts at interpretation extending over many 
generations and summarised them. The ancient teachers quoted 


1 The Vedanta philosophy takes its stand on the Upanisads, the B.G. and the 
B.S. The Upanisads are $ruti, a part of the Veda, the B.G. is smrti. It is a part 
of the M.B. As smrti it supports 5rut;, and clarifies its meaning. 

2 The body is Sariva, what resides in it is the $artraka, the self. Ratna- 
prabha, a commentary on S.B., holds that the B.S. is called Sáriraka as it deals 
with the Brahman-hood of the individual soul: $árIrako jtvas tasya brahmatva- 
vicaro mimamsd. Baladeva adopts a different view. Brahman is embodied 
Sarira since the whole universe is the body of the Lord. 

3 He is sometimes said to be Vyàsa, literally the arranger. He is said to have 
arranged the Vedas in their present form. Cp. B.G. X. 37. 'of the sages I am 
Vyasa’. 

* According to Sabara, Badardyana was respected by Jaimini who quotes 
him in support of his view of the self-evident character of knowledge. It is 
generally believed that Bádaráyana was the teacher and Jaimini the pupil. 

5 Jacobi thinks that the B.S. was composed sometime between A.D. 200 
and 450. See Journal of the American Orienial Society XXXI, p. 29. 


6 Átreya III. 4. 44. Kà$akrtsna I. 4. 22. 
A$marathya I. 2. 29; I. 4. 20. Jaimini I. 2. 28, 31; I. 3. 31. 
Audulomi I. 4. 21; III. 4. 45; IV. 4. 6. Badari I. 2. 30. 


Karsnajini 111. 1. 9. Badarayana I. 3. 26; I, 3. 33. 
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by Bàdaràyana seem to have entertained different views on 
important points of doctrine. B.S. states the teaching of the 
Veda according to Badarayana and defends the interpretation 
adopted. 


Sutra 


The sūtra style which aims at clarity and conciseness is 
adopted in all the philosophical systems as also in works on 
other subjects like domestic ceremonies, grammar and metres. 
It tries to avoid unnecessary repetitions. A sra is so called 
because it suggests wide meaning.! It should be concise, 
indicative of its purport, (composed) of few letters and words, 
in every way meaningful. Such are what the wise ones called 
sutras or aphorisms.? In the anxiety for economy of words which 
is carried to an excess the sitras are not intelligible without a 
commentary. They are packed with meaning which is inex- 
haustible. They are like shorthand notes of the teaching of the 
preceptor to the pupils. The B.S. strings together the Vedanta 
texts like flowers.’ In determining the purport of a sūtra, the 
commentators adopt the principles formulated in the well- 
known verse: 


that the beginning, the end, the repetition, the novelty, the 
objective, the glorifications and the argument—which are 
the canons for determining the purport.‘ 


Contents of the Brahma Sutra 


The B.S. has four chapters or adhydyas and each of them 
is divided into four padas or parts. Each of these pddas is 
subdivided into adhikaranas or sections made up of sitras or 


1 Madhva on I. 1. 1. Sūtra is a thread, a string. Cp. Latin sutára, English 
suture. bahvartha-sticandt. Bhámatt I. 1. 1. 
2 laghüni sücitàrihàmi svalpaksara-padáni ca 
sarvatah sára-bhütàni sütràny āhur manisinah. 
Cp. also alpaksaram asandigdham sàravat visvatomukham 
astobham anavadyam ca stram sütra-vido viduh. 
3 vedanta-vakya-kusuma-grathanarthatvat sūtrānām. S.B. Y. 1. 2. 
t upakramopasamharav abhyáso 'burvatà phalam 
artha-vádopapatti ca lingam tatparya-nirnaye. 
Madhva quotes it in his commentary on I. 1. 4. as from Byhat-samhità. See 
also Srikantha on I. 1. 4. 
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aphoristic statements. The number of sutras in each adhikarana 
varies with the nature of the topic dealt therein. Each section 
according to the commentators deals with a specific point, 
criticises the views of others and commends its own. The 
commentary is a reasoned statement of objections, piirva-paksa, 
and answers, uttara-paksa or stddhanta, According to the Purva- 
mimamsa, every section or adhtkarana has five factors: 
(i) visaya, subject-matter, (2) vi$aya, doubt or uncertainty, 
(3) $ürva-paksa or the prima facie view, statement of an 
objection, (4) szddhanta or established conclusion or the final 
truth of an argument, (5) samgati or connection between the 
different sections. If an adhikarana has more than one sūtra, the 
first is the chief, ntukhya, and the others are subordinate, guna, 
to it. The commentators, in spite of their different philosophical 
allegiances, do not vary much with regard to the arrangement of 
the topics or the meaning of the sàíras or the reference to the 
sources or texts intended, the visaya-vakyas. 

The first chapter deals with samanvaya. It attempts to offer 
a coherent interpretation of the different texts of the Upanisads. 
We cannot be content with disconnected scraps of knowledge. 
Our science, our philosophy and our religion must become 
integral parts of a general pattern of thought. The method of 
reconciliation requires today to be extended to the living faiths 
of the world. The second chapter deals with avirodha and shows 
that the interpretation offered in the first chapter is not 
inconsistent with the writings of other sages and views of other 
systems. I:ven when the sutras were formulated, they reckoned 
with other views and objections from rival schools. Truth 
would not be sought so industriously if it had no rivals to 
contend against. The third chapter deals with saádhaná and is 
devoted to an exposition of the means for the realisation 
of Brahman. The fourth deals with phala or the fruit of 
knowledge. 

There are slight variations in the readings of the sutras in B.S. 
Sometimes one sutra is read as two or two as one. Sometimes the 
last word of a sūtra is added to the beginning of the next one. 
These variations lead to divergent interpretations. Commenting 
on IV. 3. 7-14, S. says, ‘Some declare these sūtras, which I look 
upon as setting forth the siddhánía, the final view, to state 
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merely the $ürva-paksa or the opponent's view’. Since the 
sitiras admit of varied interpretations one can honestly admit 
their validity and still pursue one's own independent line of 
reflection. The acceptance of the sivas may have a tendency to 
cripple the discovery of new and fruitful methods of approach 
but as a matter of fact it has not been so. 

We have adopted S.’s reading as the standard and noted the 
divergences from it. His numbering of the sūtras is adopted. 


CHAPTER 2 


The Commentaries 


BADARAYANA in the B.S. mentions different interpretations of 
the teaching of the Upanisads. Asmarathya! adopts the 
bhedabheda relation. The soul is neither different nor non- 
different from Brahman even as the sparks are neither different 
nor non-different from fire. The relation between the two 1s not 
one of absolute identity but of cause and effect. The bhedabheda 
theory has received manifold expression among the com- 
mentators of the B.S. Bhartr-prapafica, Bhaskara, Yadava- 
prakasa, R., Nimbarka, Vijiiana-bhiksu believe in the reality 
of the universe as well as its divine origin, in the distinctiveness 
of individual souls which are treated as centres of divine 
manifestation, moral freedom and responsibility and faith in a 
personal God, 1n the value of knowledge and love, devotion and 
service as means to the fulfilment of human nature. 
Audulomi? holds that the individual soul is altogether 
different from Brahman up to the time of release. The soul is 
merged in Brahman when it obtains release. This view seems to 
be based on C.U. VIII. 12. 3; M.U. III. 2. 8. Bhāmatī quotes the 
following from the Pañcarātra agama: ‘Up to the moment of 
reaching emancipation the individual soul and the Highest Self 
are different. But the released soul is no longer different from 
the Highest Self since there is no further cause of difference.’ 
1 I. 2. 29; I. 4. 20. 2 I. 4. 21; III. 4. 45; IV. 4. 6. 
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The difference or non-difference of the two depends on the 
difference of condition, bondage or release. Audulomi's doctrine 
is known as satya-bheda-vada. 

Kasakrtsna! holds that the individual soul is absolutely non- 
different from Brahman. The individual soul and the Highest 
Self are one. It is clear that even before Badarayana composed 
the B.S. there were different views about the teaching of the 
Upanisads. 

There have been many commentaries on the B.S. though only 
a few have come down to us.? Narayana Pandit in his Madhva- 
vijaya-bhava-prakasika mentions twenty-one commentators who 
preceded Madhva, though only three of them are known to us, 
S., Bhàskara and R. Many other commentaries were written 
after Madhva's time, notable among them being those by 
Srikantha, Sripati, Nimbàrka, Vallabha, Vijfiána-bhiksu and 
Baladeva. The chief systematic interpretations of the Vedanta 
are the Advaita, Visisládvaita, Dvaita, Bhedabheda and 
Suddhddvaita associated with the names of §., R., Madhva, 
Nimbarka and Vallabha. They all follow one or the other of the 
ancient traditions. S. is said to have followed Varaha-sahodara- 
vrtiti, R. Bodhadyana-vrti1, Madhva Haya-griva-brahma-vidya and 
Sripati Agastya-vriti. Many of these commentaries are not in the 
strict sense commentaries but are systematic expositions of 
varying doctrines. 

Even the most original of thinkers do not claim to expound 
a new system of thought but write commentaries on the three 
great works, the Upanisads, the B.G. and the B.S. They use 
all their ingenuity to discover their views in these works or 
modify the views expressed in them or even reinterpret the 
obvious views which they find difficult to maintain. The aim 
of the commentators is to give a coherent interpretation of the 
B.S., taking into account the standards and criticisms of their 
time. They establish the relevancy of the B.S. to their age. 
Indian thinkers, even when they advance new views, do so in 
the name of an old tradition. They have a sense of humility and 
would endorse Hemacandra's statement 


i T.4:22. 
2 Yàmunácárya mentions in his Siddhi-traya the names of Tanka, Bhartr- 
praparica, Bhartr-mitra, Bhartr-hari, Brahma-datta, $. and Bhaskara. 
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pramana-siddhanta-viruddham atra 

yat kiticid ukiam mati-mandya-dosat 
maisaryam utsadryya tad arya-cittah 
prasadam àdhàya visodhayantu. 


May the noble-minded scholars, instead of cherishing ill-will, 
kindly correct any errors here committed through dullness of 
intellect in the way of wrong statements and interpretations. 


The B.S. is held in such high esteem that anyone setting forth 
a new system of religious and philosophic thought is at pains to 
show that his views are consistent with the meaning of the B.S. 
The views of the different commentators have been accepted by 
some sections of the people who look upon their teachers as 
infallible and their teachings above doubt and dispute. When 
the different systems claim to represent accurately the meaning 
of the texts, we have to examine them before we accept or 


reject them. 


Bodhayana was perhaps the first commentator but his work 
is not now available. The following commentaries on the B.S. 
will have to be taken note of:— 


(x) S. 
) Bhàskara 

) Yadava Prakasa 
) R. 

) Madhva 

) Nimbàrka 


(7) Srikantha 

(8) Sripati 

(9) Vallabha 

(10) Suka 

(11) Vijfiana-bhiksu 


(12) Baladeva 


A.D. 


A.D. 
A.D. 
A.D. 


788-820 


A.D. IO00 


1000 
II40 
1238 


latter half of 
thirteenth cen- 
tury A.D. 


A.D. 
A.D. 


A.D. 
A.D. 
A.D. 


A.D. 


1270 
1400 


1479-1544 


1550 
1600 


1725 


Nirvisesadvaita 
Bhedabheda 
Bhedabheda 
Visistadvatta 
Dvaita 


Dvaitádvaita 
Saiva-visistadvaita 
Bhedabhedatmaka- 
visistádvaita 
Suddhadvatta 
Bheda-vada 
Atma-brahmatkya- 
bheda-vada 
Acintya-bhedabheda 


On each of these commentaries there are sub-commentaries, 


glosses, etc. 


28 The Brahma Sūtra 


A. SAMKARA 


Samkara 


About A.p. 780 Gaudapáda wrote a commentary on the 
Mandikya U. called the Manudikya-Karika. His disciple 
Govinda was the teacher of S. (A.D. 788-820). S. is said to be the 
incarnation of Siva on earth.! S. was a naisthika-brahma-cárin 
and his life was spent in exposition, discussion and organisation. 
Four of the mutts he established are well known, Dvàrakà in 
the West, Püriin the East, Badri in the North and Srngeri in the 
South. His commentary is well known for its profundity of 
spirit and subtlety of speculation.? S. refers to the views of 
another commentator on the B.S. and his followers are of the 
view that this other is the V rtti-kara. 


Advaita Vedanta Literature 


S.’s bhásya on the B.S. was followed by a series of studies. 
Mandana Misra (A.D. 800), when he became converted to 
Advaita Vedanta, assumed the name of Suresvara and wrote his 
famous work Naiskarmya-siddht. It is an independent work on 
$.B. Anandagiri, a disciple of $., wrote a commentary on S.B. 
called Nydya-nirnaya and Govindananda wrote another 
commentary called Ratna-prabha. Vacaspati Misra (A.D. 841) 
wrote a commentary on S.B. called Bhámaii. Amalananda 
(thirteenth century) wrote his Kalpa-taru on it and Appaya 
Diksita (sixteenth century) wrote the Kalpa-taru-parimala on 
the Kalpa-taru. 

Another disciple of $., Padmapáda, wrote a commentary on 
S.B. known as Paficapádikà. It deals only with the first four 
sutras, Praka$atman (A.D. 1200) wrote a commentary on 
Paica-padika known as Paficapadiká-vivarama. Vidyaranya 
wrote Vivarana-prameya-samgraha elaborating the ideas of 
Paiica-padika-vivarana. His Jivan-mukti-viveka deals with the 
Advaita doctrine of release or moksa and his Pajica-dasi is a 
popular treatise on Advaita Vedanta. 

sarvajfiátma-muni's (A.D. 900) Samksepa-Sarivaka states the 
main teachings of $.B. Madhusüdana Sarasvati’s Advatta-siddhi 


1 $ambhor mūrtiś carati bhuvane Samkavacarya-v ipa. 
2 Vacaspati praises S.’s bhdsya as lucid and profound, prasanna-gambhira. 
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is an important work on Advaita Vedanta. His other works 
include Veddnta-kalpa-lattka and Stddhanta-bindu. There are 
many other learned treatises developing the logical side of 
Advaita Vedanta. 


Gaudapada 

Gaudapada’s Mdndukya Karitka may be said to be the first 
formulation of Advaita Vedanta. S. in his commentary on 
Gaudapáda Karika gives Gaudapada the credit for developing 
the true meaning of the Ma.U. Gaudapàda holds that all 
appearances (dharma) are like the vacuous sky (gaganopama).} 
There is no such thing as coming into being.? He holds the 
doctrine of ajdatz.? Duality is a distinction imposed on the non- 
dual (advaita) reality by maya. The real does not suffer any 
change. Whatever has a beginning and an end is unreal.* The 
one is the unborn, the unmoved, not a thing (avasiutva) and 
tranquil (Santa). Causality is a false idea. So long as we think of 
it we suffer birth and rebirth. When that notion ceases there is 
no samsara. All things are produced from a relative point of 
view (samvrtt). They are produced only apparently, not in 
reality. Dependent existence is not real existence. Gaudapada 
says of Advaita Vedanta that it is pleasing to all, has no dispute 
with anyone, and is not hostile to anyone." 


Reason and Experience 


S. attempts to build a spiritual view of life on rational 
foundations. He holds that anyone who adopts any view 
without full inquiry will miss his aim of beatitude and incur 
grievous loss.® 

S. tries to show that the Upanisad passages could be co- 
herently interpreted only on the basis of non-dualism and that 
any other interpretation of the ideas of the Upantsads is open to 

1 IV. 98. go. 2 1V.2. 4. 3 IV. 19. 

* Cp. 'How can that which is never in the same state be anything', Cratylus 
439 E. 

Brahman is küfastha, immobile, unchanging. Amara-khosa says: eka-rüpa- 
tayá tu yah hàála-vyápti sa küjasthah. 

5 asparía-yogo vai nama sarva-saltva-sukho hitah 
avivádo aviruddhas ca desitas tam namamy aham. 
5 tatra avicarya yat kiñcit pratipadyamano nihsveyasat pratihanyeta, anartham 
ceyát. S.B. I. 1. 1. 
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objections. It is obvious from S.’s commentaries on the B.S. and 
the Upanisads that he is controverting dualistic interpretations 
of the teaching of the Upanisads.1 $. says that he is attempting 
the commentary to demonstrate the unity of the Sell, 
atmatkatva. 

A mere intellectual understanding of reality is not enough. 
The end of all knowledge is spiritual realisation, anubha- 
vavasanam eva vidya-phalam.? Knowledge and renunciation lead 
to the experience of self, suanubhava or atmanubhava. This is the 
aim of religion. These experiences are recorded in the Upantsads. 
Reason is employed for the discovery of the real purport of the 
Upanisads. Truth cannot contradict reason and experience. 


Brahman 


Brahman, according to S., is the cause of the origination, 
subsistence and dissolution of the world which is extended in 
names and forms, which consists of many agents and enjoyers:? 
(1) This world must have been produced as the modification of 
something which is itself unproduced. Brahman is the source and 
if it is produced from something else, we will have anavastha or 
regressus ad infinitum. (2) The world is so orderly that it could 
not have come forth from a non-intelligent source. Brahman is 
the intelligent source. (3) This Brahman is the immediate 
consciousness (sdksin) which shines as the self and also through 
the objects of cognition which the self knows. Even when we 
deny it, we affirm it. 

When we look at the created world, Brahman is viewed as 
Ivara. Brahman, associated with the principle of māyā or 
creative power, is Jsvara who is engaged in creating and main- 
taining the world. Brahman is at once the material cause 
(upaddana-karana) as well as the efficient cause (nzmitta-kàarana) 
of the world. There is no difference between cause and effect. 
Clay is the cause and jugs and jars are the effects. These trans- 
formations are appearances of name and shape, ndma-riipa. The 

1 $. in commenting on C.U. III. ro. 4 refers to an explanation offered by an 
ácàrya, atroktah parihàrah ácáryaih and Ananda-giri mentions that the ácárya 
referred to is Dravidicarya. 

? pratyaksavagamam cedam — bhalam, — tat-tvam-asity | asarsüryátmatva- 


pratipatiau satyàm samsaryatmatva vyávftteh. S.B. Y. 4. 14. 
3 S.B. I. 1. 2. 
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world of experience is not the ultimate reality; it is not 
paramarthtka, but only empirically true, vyavahárika. 

In spiritual experience we feel the identity of subject and 
object. In the Sata-slokit it is said that we first have the 
experience of the identity of the Self with Brahman and then the 
experience of the world as Brahman.! The Supreme Brahman 
which is one with the inmost Self is pure being, awareness and 
bliss. For S. ultimate reality is pure intelligence, cin-mátra, 
devoid of all forms. Brahman is devoid of qualities. Whatever 
qualities are conceivable can only be denied of it: eko brahma 
duitiyo nàsti. The differences of knower, known and knowledge 
are imposed on it. When the reality is known, these differences 
which hide the true nature of reality disappear. Scriptures 
describe Brahman as reality, consciousness and infinity, 
satyam, qiianam, anantam brahma. These are not qualities which 
belong to Brahman but are one with Brahman. They constitute 
the very nature of Brahman. 

S. opens his commentary with the statement of the existence 
of the pure Self free from any impurity as the ultimate truth. 
This is affirmed on the authority of the Upanitsads. Our 
expcricnce is based on an identification of the Self with the body, 
the senses, etc. This is the beginningless maya. In our waking 
life we identify the Self with many unreal things but in dreamless 
sleep, when we are free from phenomenal notions, the nature of 
our true state as blessedness is partially realised.? $. argues that 
the Self is of the nature of pure consciousness and it is perma- 
nent and not momentary. 

Suresvara in Na?skarmya Siddhi says that ignorance of the 
nature of Self is the cause of all unhappiness.? The root cause of 
all bondage is present in susupiz which leads to dream and 
waking states. When the knowledge of Self arises it is destroyed. 

The Buddhist view that there is no permanent Self cannot 
account for the feeling of self-identity. The Self cannot be 
reduced to a series of passing ideas. On such a view it would be 
impossible to account for the recognition of mental states and 


1 ádau brahmaham asmity anubhava udite khalv idarà brahma pascàt. 

2 susuptakhyam | tamo'jfiánam — bijam | svapna-prabodhayoh | svátma-bodha 
pradagdham syád bijam dagdham yathabhavam. 

3 atas sarvanartha-hetur dtmanavabodha eva. I. 8. Cp. also IV. 43. 
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their differences. We cannot say with the Naiyàyika that the 
self is the inferred object to which cognitions, feelings and 
volitions belong. The Self is directly and immediately intuited. 
Otherwise we cannot distinguish between experiences which are 
our own and those of others. We do not infer the self as the 
possessor of any experiences but intuit it. The self-revealing 
character belongs to the Self which is one with knowledge. 

The Self is pure consciousness, impersonal, unlimited and 
infinite. In different ways the Advaitin establishes the supreme 
reality of a transcendental principle of pure consciousness, 
which, though always untouched and unattached in its own 
nature, is yet the underlying principle which can explain all 
the facts of our experience. Vidyaranya in his Pajica-dasi states 
that there is no moment when there is no consciousness whether 
in our awakened states or dreams or in our dreamless condition. 
Even in dreamless sleep there is consciousness for later we 
remember the experience of the dreamless state. The light of 
consciousness is ultimately real. It is self-luminous. It neither 
rises nor sets.! The Self is pure bliss. 


The Status of the World 


Brahman is self-luminous, sva-prakása ; it is not the object of 
any other consciousness. All other things are drsya or objects of 
consciousness, while Brahman is the drasta, the pure con- 
sciousness which comprehends all objects.? The world of not- 
self, anatma-vastu, derives its meaning from the Self of which it 
becomes an object. Apart from Self or consciousness the world of 
objects is non-existent. Only the Self exists for itself, svartha. 
The world of objects exists for another, pardrtha. The world does 
not exist of itself. It is derived from and dependent on Brahman 


1 nodeti nàstamely eka samvid esd svayam-prabhda. 1. 7. 

2 Cp. Drg-drsya-viveka I. 
vupam drsyam locanam drk tad drsyam drk tu mánasam 
drsya dhi-vyttayas sākşī dryg eva na tu drsyate. 

The form is perceived and the eye is its perceiver. It (the eye) is perceived 
and the mind is its perceiver. The mind with its modifications is perceived and 
the witness is verily the perceiver. But the witness is not perceived (by 
any other). Whatever is cognised is not-self. The body is not the self for it is 
knowable, like a jar. deho nātmā dysyatvàát ghatavat. Whatever is not-self is an 
appearance like shell-silver. brahma-bhinnam sarvam mithyà brahma-bhinnatvat 
Sukti-rojatavat. Vedanta-paribhasa II. 
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and so is less real than Brahman. The relation of consciousness 
and its objects is difficult to explain. It cannot be samyoga or 
contact or samavaya or inherence. Yet consciousness is related 
to objects. We have to accept the facts as given and describe 
them and not try to establish them by logic. S. suggests that the 
world is an appearance due to ignorance and so this appearance 
does not affect the cause in any way, even as a magician is not 
affected by the illusion he creates for others. That Brahman 
appears to be connected with the three conditions of the world 
is as illusory as the appearance of a snake in a rope.? This is 
merely to indicate the one-sided dependence of the world on 
Brahman. We cannot say that an illusion is non-existent. 
Something is perceived though it is interpreted wrongly. The 
rope which is perceived as snake is contradicted when the 
perception of snake disappears. But the world does not dis- 
appear. When the appearance of the world is said to be anirva- 
caniya, all that is meant is that it is unique. We cannot describe 
it as existent or non-existent. The world is said to be sad-asad- 
vilaksana and not non-existent. 

The world is sat because it exists for a time; it is asat for it 
does not exist for all time. A thing is said to be true only so long 
as it is not contradicted. Since the world-appearance is found to 
be non-existing at the rise of right knowledge, it is not true. 
Mayda is neither sat, being, nor asat, non-being. It is the 
undefinable cause owing to which this world of distinct 
individual existences arises. 

The world is not of the nature of an illusion, frátzbhàstka, which 
is contradicted by later experiences. The world is not contra- 
dicted on the empirical stage. It is vyavaharika. Our normal 
behaviour is based on the world. We cannot be sure that it will 
not be contradicted at some later stage. What really persists in 
all experience is being, sat and not its forms. This being forms 
the substratum of all objective forms.? Being is the basis, 
adhisthana, of all experience. 

Reality is one and the world of many is not real. S. regards 

1 durghatatvam avidyáyá bhisanam. Isja-siddhi I. 140. 

2 yathà svayam prasarilayá mayaya maydvi trigvapi kàlesu na samsprsyate 
avastulvát . . . mayamdtram hy etat yat. baramütmano' 'vasthàá-trayütmana- 


vabhasanam vajjvà iva sarpadi-bhaveneti. $.B. II. 1. 9. 
3 ekenaiva sarvanugatena sarvatra sat-pratitih. 


B 
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the world as maya which is wrongly translated as illusion. The 
world is unreal when viewed apart from its basis in the ultimate 
reality or Brahman. When viewed in its relation to Brahman, 
we find that all this is Brahman: sarvam khalv idam brahma. 
$. sometimes says that the world does not exist in reality and its 
manifestation disappears when the rcality is known. The world 
appearance is mayd. 

The question how maya becomes associated with Brahman 
cannot be raised for the association does not begin in time 
either with reference to the cosmos or with reference to the 
individual persons. In fact there is no real association for the 
unchangeable truth is not affected. Mayda is not a real entity. 
It is only wrong knowledge, avidya, that makes the appearance. 
It lasts so long as avidyà lasts. It is dissolved when the truth 
is known. Maya cannot be said to be either existent or non- 
existent, tattvanyatvabhyam anirvacaniya. Sometimes it is said 
that the world is like a dream or an illusory cognition. It exists 
as it is perceived. It has no other independent existence except 
the fact of its perception. It has Brahman for its basis. The 
concrete appearances are impositions on this unchanging 
reality. They are not the effects of Brahman, for Brahman 1s 
not the updddna or the material cause of the world of 
objects. 

There are different views on this matter among the followers 
of S. The author of Padartha-nirnaya thinks that Brahman and 
maya are jointly the cause of the world, Brahman being the 
unchanging cause and md@yd the changing cause. Sarvajnat- 
ma-muni, in his Samksepa-Sariraka, thinks that Brahman is the 
material cause through the instrumentality of maya. Vacaspati 
Misra is of the view that the mayd resting in 7?va as associated 
with Brahman produces the world. Sarvajfiiatma-muni and his 
followers think that pure Brahman should be regarded as the 
causal substance, updddna, of the world. Prakasatman and 
Madhava hold that Brahman in association with māyā, i.e. 
Isvara, is the cause of the world. 

Vacaspati attempts to interpret the relation in a non- 
dualistic way. Brahman is the ultimate truth underlying the 
world-appearance. The clement of change and diversity is 
due to maya. Brahman with avidya is the updddna or the 
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material cause of the world in which the world is grounded 
and absorbed.! 

Vacaspati looks upon Brahman as the real vivarta cause and 
maya as only saha-kári, an accessory cause. The author of 
Siddhanta-muktavali is of the opinion that the mayd-Sakti is 
the real material cause and not Brahman who is beyond cause 
and effect.? 

Brahman is the vivarta cause and maya is the parindma cause. 
If maya is regarded as the power or Sakit of Brahman, the śakti 
and its transformation cannot be regarded as unreal or false, 
so long as the possessor of satt is regarded as real and absolute. 

The pure Self appears as many individuals and as God 
through the veil of mdyd. This self which is consciousness and 
bliss according to Vidy4ranya is obscured to us by maya which 
is described as the power by which is produced the manifold 
world-appearance. This power, sakti, cannot be regarded either 
as absolutely real or as unreal. It is associated only with a part of 
Brahman and not with the whole of it. Through this association 
it transforms itself into various elements and their modifi- 
cations. All objects of the world are the products of Brahman 
and maya. Maya regulates all relations and order of the universe. 
In association with the intelligence of Brahman maya acts as an 
intelligent power which is responsible for the orderliness of all 
qualities of things and their interrelations.? 

Vidyaranya compares the world-appearance to a painting, 
whcre the white canvas stands for the pure Brahman, the white 
poster for the inner controller, antaryamin, the dark colour for 
the dispenser of the crude elements (sutratman) and the 
coloration for the dispenser of the concrete elemental world; 
viràt and the figures that are manifested thereon are the living 
beings and other objects of the world. Brahman reflected 
through maya assumes various forms and characters. 

Ignorance, avidya or maya, produces the world of appearance. 
It cannot be said to be existent or non-existent, sad-asad- 
anirvacaniya and it ceases when Brahman is known. It is true 
that in our ordinary experience we perceive multiplicity and 


1 avidyd-sahita-brahmopadanam jagat brahmany evasti tatraiva ca liyate. 
Bhamatt I. 1. 2. 2 Siddhanta-lega, pp. 12-13. 
3 śaktir asti aiśvarī kácit sarva-vastu niyàmikà. Pasicadasi III. 38. 
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the Vedic injunctions imply the existence of plurality. The 
scriptural texts which speak of Brahman as the one and only 
reality have greater validity than those which imply the 
existence of plurality. 

Even according to $., the world is not non-existent; it is not 
absolutely real. Brahman with maya or Sakt? as its power is the 
cause of the world. The world has a relative, empirical existence. 


The Individual Self 

The 77va is the phenomenal self which feels, suffers and is 
affected by the experiences of the world. The individual self is a 
phenomenon while the truth is Brahman. The world is the play 
of Brahman, his vilása, his maya. It is the expression of the urge 
in Brahman to become many. But the many are not always 
aware of the Supreme immanent in them. They believe in their 
own finiteness and not in the Infinite dwelling in them. Instead 
of recognising themselves to be one with Ultimate Reality, they 
identify themselves with the body, the sense-organs, etc. They 
become agents and enjoyers, accumulate merit and demerit, 
undergo a series of embodied existences. The Lord as the 
dispenser of our destiny allots to each soul the form of embodi- 
ment earned by its previous actions. 

At the end of each of the world periods called kalpas, the Lord 
retracts the whole world; the material world is merged in the 
non-distinct prakyit while the individual souls free for the time 
from actual connection with their upādhis or adjuncts lie in deep 
sleep, as 1t were. But as the consequences of their former deeds 
are not yet exhausted they re-enter embodied existence when 
the Lord sends forth a new world. 


Perfection and the Way to tt 


To recognise the highest truth as Brahman is to attain 
release. Meditation, worship, ritual are intended for a lower 
class of aspirants and jñãna or wisdom is the path pursued by 
the higher class of aspirants who have no desire for earthly 
prosperity or heavenly joy. The qualifications necessary for a 
man intending to study the Vedanta are:—(1) discriminative 
knowledge of what is eternal and non-eternal, mityánitya- 
vastu-viveka, (2) disinclination to the enjoyment of the pleasures 
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of this world or the next, «hàmutra-phala-bhoga-virága, (3) attain- 
ment of tranquillity, self-restraint, renunciation, patience, deep 
concentration and faith, Sama-damdadi-sadhana-sampat,1 and 
(4) desire for release, mumuksutva. Origen speaks of ‘that 
unspeakable longing with which the mind burns to learn the 
design of those things which we perceive to have been made by 
God’. As the eye naturally demands light and colour, as the 
body desires food and drink, so the soul cherishes a natural 
desire to know God's truth and free itself from falsehood. This is 
the passion for liberation. When a person with these qualifi- 
cations studies the Upanisads, he will know the identity of self 
and Brahman and be liberated. 

S. holds that the path of work, karma, and the path of wisdom, 
jiiána, are intended for different classes of seekers. The two 
cannot be pursued together.? Ceremonial piety can only lead to 
new forms of embodied existence. Prosperity is the result of 
religious duty while knowledge of Brahman has release for its 
result and does not depend on any other observance.? The 
knowledge of the ever-existent Brahman does not depend on 
human activity.* 

There are two kinds of release, sadyomwukti or instantaneous 
release and krama-muktt or gradual liberation. The former is the 
result of 7#ana or wisdom, the latter of upäsanā or worship and 
prayer. While S. is an absolute non-dualist in his metaphysics, he 
had great faith in bAakt: or devotion to a personal God. He 
prays to Vi$va-nàtha in Kasi: 


yatra maya sarva-gata hata te, dhyanena cetah-parata hata te 
stutydnaya vak-parata hata te, ksantavyam etat trayam eva 
Sambho. 


Forgive me, O Siva, my three great sins. I came on a 
pilgrimage to Kasi forgetting that you are omnipresent; in 


1 $. asks us to give up any complacency and fight against the fall in moral 
standards: 
yato vinastir mahati dharmasyatra prajayate 
mandyam samtyajya evātra daksyam eva samasrayet. 
2 jüána-kayma-samuccayübhávah. 
3 abhyudaya-phalam dharma-jnanam taccanusthanapeksam; wnihsreyasa- 
phalam tu brahma-jianam, na canusthanantarapeksa. S.B. I. 1. 1. 
* tha tu bhütam brahma-jijfiásyam nitya-vrtiatudn na purusa-vyapara-tantram. 
Ibid. 
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thinking about you, I forget that you are beyond thought; in 
praying to you I forget that you are beyond words.’ 


He prays to Visnu: 


satyapi bhedapagame natha tavaham na mamakinas tvam 
samudro hi tarangah kvacana samudro na tavangah 


O Lord, even after realising that there is no real difference 
between the individual soul and Brahman I beg to state that I 
am yours and not that you are mine. The wave belongs to the 
ocean and not the ocean to the wave. 


S. prays to Sáradà-devi: 


katakse dayardram kare jidna-mudram kalabhir vinidram 
kalapath subhadram 

purastrim vinidram purastungabhadram bhaje Sdradambam 
ajasram mad-ambam. 


I constantly worship my mother, the sdvadamba, the 
goddess of learning who is soft with compassion in her looks, 
who has the 7#ana-mudra in her hand, who is bright with all 
the arts, who is blessed with long flowing hair, who is ever 
watchful, in front of whom flows the Tunga-bhadra. 


S. is said to have composed a prayer to the Buddha: 


ahara-baddha padmasanasthamghriyastih 
niyamyanilam nyasta nasdgra-drstth 

ya aste kale yoginam cakravarti 

sa buddhah prabuddho stu mac cittavarit. 


While the Absolute is beyond words human nature brings it 
within the limits of its comprehension by making it into a 
personal God. S. adopts a catholic view with regard to these 
personal conceptions. 

Prayer and worship of the Supreme as Īśvara do not lead to 
final release. The devotee gets into brahma-loka where he dwells 
as a distinct individual enjoying great power and knowledge. 


1 Cp. Francis Thomson’s words: 
O world invisible, I view thee; 
O world intangible, I touch thee; 
O world unknowable, I know thee; 
Inapprehensible, I clutch thee. 
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When he gains knowledge of Brahman he obtains final release. 
Until the final redemption of all takes place, release can take the 
form of the attainment of the nature of /svara and not identity 
with Brahman. $. makes out that the identity with the Higher 
Self is not destruction of the soul; there is no more specific 
cognition or objective knowledge.? 


B. BHASKARA 


Bhaskara? wrote his commentary on the B.S. which is a 
criticism of S.’s máyá-váda. At the very beginning of his com- 
mentary he says that he is writing his work to refute those who 
express their own opinions, suppressing the real purport of the 
B.S.3 He holds that those who adopt the ma@yd-vada are really 
Buddhist in their outlook.* He is of the view that both difference 
and non-difference, bheda and abheda, are real unlike S. who 
argues that only non-difference 1s real and not difference. The 
bhedàbheda-vàda was popular even before S. who criticises it. 
There are references to it in the B.S.5 


Pramanas 


Scripture is our guide with regard to the knowledge of 
supersensible objects. Reason must follow scriptural evidence.® 


Ultimate Reality 


For Bhaskara, Brahman is the supreme reality. He is the 
cause of the universe, material and efficient." Brahman has two 


! vtsesa-vijndna-vinadsabhiprayam etad vinadsabhidhinam natmocchedabhi- 
prayam. See P.U., p.200. ` 

2? Udayana in his Nyàya-kusumafijali refers to Bhaskara’s commentary on 
the B.S. Bháskara does not seem to know of R.'s work on the subject. He may 
be assigned to the ninth century a.D. Some hold that he lived from A.D. 
996-1061. 

8 sütrüblipráya-samvriya svabhipraya-prakasanat 
vyakhydtam yair idam sastram vyakhyeyam tan-nivrttaye. 

* vigitam | vicchinna-máülam mdahdydanika-bauddha-gathitam mdyd-vddam 
vydvarnayanto lokan vyàmohayanti. I. 4. 25. 6 I. 4. 20-1. S D I4. 

' This is the view of the Paficarátras who look upon Vasudeva as both the 
material and the efficient cause of the world and so he does not find anything 
to criticise in their doctrine. 

Vasudeva eva upddana-kavanam jagato nimitta-karanam ceti te manyante ... tad 
etat sarvam sruti-prasiddham eva tasman nátra nirákaranlyam pasyümah. 11.2.41. 
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forms, the causal, kdrana-riipa, and the effect, karya-rupa.} It is 
one as cause and multiple as effect even as gold is one as gold 
and many as bracelets.? The causal form is the original, natural 
form while the effect form is due to limiting adjuncts, wpadhis, 
and so is adventitious, agantuka. But the latter is also real. S. 
argues that when clay is known all objects made of clay are 
known because they are all modifications, vikāra, mere ex- 
pressions of speech, vácàrambhanam, mere names, ndmadheyam, 
without any real basis. Bhàskara does not agree with this 
interpretation. Cause and effect cannot be identical. The effect 
world is the basis of our experience and conduct. The effects are 
the modifications of the cause itself. Only they come and go, they 
are transitory whereas the cause is permanent as the ground of 
all the modifications. The effect is a statement of the cause and 
so is both identical with the cause and different from it.* The 
difference between what is svabhdvika or natural and what is 
aupàádhika or adventitious is not a difference between what is 
real and what is unreal. It is a difference between what is real 
for ever, nitya, and what is real for a time, anitya. While $. 
identifies the real with the permanent, Bhaskara holds that a 
real object need not be permanent. 

If it is said that the knowledge of duality is false because the 
person who hears the dualist texts of the Scriptures is under the 
influence of avidyd, his knowledge of non-duality is also false, 
since in reading the non-dualist texts of the Scriptures he is 
under the influence of avtdyá. The account of avidyd as indes- 
cribable cannot be accepted for it is the very basis of our world 
of practical behaviour.5 

The fact of difference is, for Bhaskara, a matter of direct 
experience? and cannot be dismissed as unreal. That difference 
and non-difference coexist is a fact of experience. A cow is 
different from a horse but it is not different from it in so far as it 


1 tat kàranàtmaná kāryātmanā dvi-rüpena avasthitam. Y. 1. 4. 

2 ato bhinnábhinna-svarüpam brahmeti sthitam. Y. 1. 4. 

3 C.U. VI. 1. 1. Bhdmati says that clay alone is real and the objects made of 
clay do not exist at all. vàcà kevalam àrabhyate vikdra-jatam na tu taitvato'sti 
yato nàmadheya-matram etat . . . vastu-Stinyo vikalpa iti. II. 2. 14. 

* II. x. 14. 

5 yasyáh karyam idam krtsnam vyavaháráya kalpate 

nirvaktum sa na $akyeti vacanam vacanarthakam. 
$ bheda-jfianam api jñħñānam eva. II. 1. 14. 
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is an existent animal. Unity and multiplicity are both real and 
coexist. If avidyd is beginningless and endless there can be no 
liberation. To say that it is both existent and non-existent 
involves us in contradiction. A non-existent entity cannot bring 
bondage. If it is existent, Drahman has a second to it. 

Sundara-bhatta, one of the followers of Nimbàrka, refers to 
Bhàskara as the upholder of the awpadhika-bhedabheda-vàda 
while Nimbàrka supports svdbhdvika-bhedabheda-vada. When 
Brahman manifests himself in the effects, he does not himself 
become the universe. He remains unchanged in his nature even 
as a spider remains unchanged though wcaving its web out of 
itself. Creation means the manifestation of brahman’s powers by 
which he produces the world of the enjoyed (bhogya) and the 
enjoyers (bhoktr). It is the powers of Brahman that are modified 
but he remains unchanged in his own purity, even as the sun 
sends out his rays and collects them back, without forfeiting his 
nature.! 

According to Bhaskara, Brahman has a twofold power known 
as jiva-parinadma, transformation as the individual soul, and 
acetana-parinadma or transformation as matter. The first is 
the bhokir-Saktt, the power as the enjoyer, and the second 
bhogya-sakti or the power as the enjoyed. The Absolute puts on a 
multiplicity of names and forms in sys? or creation as subjects 
and objects of experience and withdraws it in the state of 
pralaya or dissolution. Brahma springs from Brahman’s 
creative power and is the totality of selves. He is the first-born 
who manifests himself as a variety of conscious and non- 
conscious beings according to the moral needs of the individual 
souls. The universe is grounded in the nature of the Absolute. 
Brahman’s immanence in the created effects is not his actual 
transformation into the effects. It is only his abiding within the 
universe and in the hearts of men as their inner controller. He is 
not affected by the defects of the world. The world is the 
expression of Brahman. While Brahman is manifested in the 
world there is also the formless Brahman which is transcendent 
to the world, nis-prapaiica. 

In the causal state, Brahman and the universe are one; in the 
effect state, Brahman and the universe are different. In the 
1 See II. 1. 27; I. 4. 25. 

B* 
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state of samsara, on account of the limiting adjuncts of the body, 
the sense-organs, etc., the soul is different from Brahman. Like 
the infinite space that is enclosed in jars, the unconditioned 
Brahman on account of the adjuncts exists as the individual 
soul. In the condition of release when the adjuncts fall away, the 
soul becomes identical with Brahman. In the causal state, 
Brahman is free from all distinctions. He has no internal 
differences for his powers remain merged in him even as salt in 
the sea. His qualities like knowledge and the rest are non- 
different from him even as heat, which is the quality of fire, is 
non-different from fire.! 

Brahman is pure being, sal-laksana, and pure knowledge, 
bodha-laksaua; yet he is a knower possessing knowledge as his 
quality. He is omniscient, sarvajiia, and omnipotent, sarva- 
Sakttman. He has also other qualities, such as freedom from 
fear, freedom from sin. Though Brahman is characterised as sat, 
being, ctt, consciousness, and dnanda, bliss, these do not refer to 
different entities. They are qualities of Brahman which is the 
substance possessing the qualities. No substance can remain 
without its qualities and no qualities can remain without their 
substance.? A substance does not become different by reason of 
its qualities.? 

The universe has Brahman for its essence but Brahman has 
not the universe for his essence. The universe has no existence 
apart from Brahman but Brahman is not exhausted by the 
universe. He has many other aspects beyond the universe. 
Bhaskara rejects the theory of the four vyithas. 


The Individual Soul 


The individual soul is knowledge by nature, a knower, an 
enjoyer and an active agent. It is atomic in size. We have an 
infinite number of souls. The qualities of the soul are not natural 
and are due to limiting adjuncts, upädhis. They last only so long 
as the limiting adjuncts last. The qualities of the soul are not 
natural for then the soul would always continue in samsdra on 
account of action and enjoyment. The soul is an agent when it 


1 TIT. 2. 23. 
2 na hi guna-rahitam dravyam asti, na dravya-rahito gunah. III. 2. 23. 
3 na dharma-dharmi-bhedena svaruipa-bheda iti. III. 2. 23. 
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has body, sense-organs, etc.; when these disappear the soul is no 
longer an agent. The atomicity of the soul is also aupádhika or 
adventitious for Brahman is all-pervading by nature and the 
soul is non-different from Drahman.! The soul's knowledge and 
its quality as knower are not aupddhika for Brahman himself is 
knowledge and knower. The individual soul is different and 
non-different from Brahman during the state of samsára; it is 
non-different from Brahman in the state of release. The non- 
difference of the soul from Brahman is natural, svábhávika, real 
and lasting; the difference from Brahman is aupadhtka, real but 
not lasting. Bhàskara criticises Audulomi's view that the soul is 
absolutely different, atyanta-bhinna, from Brahman during the 
state of bondage.? The wpadh: or the limiting adjunct cannot 
make the individual soul absolutely different from Brahman 
even as the spark is not absolutely different from the fire or the 
ether in the jar is not absolutely different from the universal 
ether, or as the waves are not absolutely different from the 
ocean. The soul is only different and non-different, bhinn- 
abhinna. During the state of mundane existence the individual 
soul as a part and an effect of Brahman is non-different from 
Brahman ; at the same time it is different from Drahman because 
of the upadhi or the limiting adjunct which separates it from 
Brahman. Upadhis are not false or illusory.? The upddhis are 
beginningless; they are buddhi, the internal organ, and their 
qualities, attachment based on self-sense. So long as the 
individual soul is under the influence of avidya and regards 
itself as absolutely different from Brahman, it acts in a selfish 
spirit, identifying itself with the «pads, body, senses, internal 
organ, buddhi.* So long as this relation to wpadhis exists, the 
agency of the soul is real. 

Brahman is not something to be produced, w£pádya, but 
something to be obtained, àpya. When the upddhis are removed, 
the soul becomes one with Lrahman, omniscient, omnipotent and 
all-pervading. Liberation is not a state of pure consciousness 

1 jiva-parayos ca svàbhávikah abhedah aupadhikas tu bhedah ; sa tan-nivritau 
nivartate. IV. 4. 4. 2 I. 4. 20. 

! na caupddhikam kartrivam apáramürthikam. II. 3. 40. 

* yavad ayam átmü kevalena dvaita-darsanena samsarati tavat-kdlabhavt 


buddhyady-updadhi-yogah. II. 3. 20. Cp. also: dehddisu viparita-pratipaitih 
brahma-svartipapratipattis ca avidyā. IV. 1. 1. 
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but of bliss also, for a state of pure consciousness is not much 
different from a state of pure unconsciousness.! Liberation is 
not the result of the removal of avidyá; it is the attainment of 
something new. The individual soul becomes absolutely 
identical with Brahman. It is omniscient, omnipotent and one 
with all souls as God himself.? 


Nature of Release 


Bhàskara does not admit the conception of sivan-muktt. 
Salvation can be attained only after the destruction of the 
earthly body. Bhaskara adopts the distinction between sadyo- 
mukti or immediate release and krama-muktt or gradual release. 
If we meditate on the Supreme Brahman we become one with it 
and become free at once. This is immediate release. If we 
meditate on the Karya Brahman or Hiranya-garbha, we get to 
his world and having attained supreme knowledge in that world, 
we attain to Supreme Brahman, along with Hivanya-garbha, on 
the dissolution of this world. This is gradual release. When we 
are in the world of Hiranya-garbha, we remain distinct from 
Brahman and do not have the power of creating, maintaining 
and destroying the world. The liberated soul may or may not 
assume a body as it chooses.? 

By mere knowledge of texts we cannot attain liberation.‘ 
When knowledge is combined with work, rcalisation arises. To 
attain liberation we must act in the world with knowledge. Mere 
actions are useless but they become fruitful when they are 
combined with knowledge.» The B.S. is to be studied after the 
performance of the duties enjoined in the Purva-mimamsa- 
sūtra. In this view Bhàskara follows Upavarsdcarya whom 
he calls the founder of the school, sdstra-sampradaya-pravartaka.® 
Bhàskara adopts 7síana-karma-samuccaya-váda, the co-ordina- 
tion of knowledge and action.? The proper performance of daily 

1 mukto pásána-kalpo 'vatisthate. IV. 4. 7. 

: P ead praptah tadvad eva sarvajiiah sarva-Saktih. IV. 4. 7. 

4 vakyavtha-jAdna-matran na samsarika-nivytti-bhavo’ vagamyate. 

5 atra hi jndna-karma-samuccayal moksa-prapith. 

€ I. 1. 1; I1. 2. 27. Cp. also dtma-jhanddhikvtasya karmabhir vind apavargánu- 
papatter jñänen- karma samucctyate. I. 1. 4. 


7 See C.U. II. 23. 1; BLU. IV. 4. 22; Iga U. 11. 
Abhinava-gupta and Ananda-vardhana adopt this view. 
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and occasional duties removes the traces of past karmas, while 
knowledge of identity with Brahman removes all traces of 
avidyá, passion, attachment, etc. When we desire union with 
the Highest Brahman we reach release; when we desire the 
objects of this world we are subject to bondage. Knowledge 
leads to meditation. We have different forms of meditation on 
Nir-guna Brahman, the formless Brahman, on Sa-guna Brahman 
or the manifested Brahman and on pratikas or symbols. All these 
have limited results while meditation on the Highest Brahman 
leads to release. 


C. YADAVA PRAKASA 


Yadava Prakasa who succeeded Bhàskara made his theory 
more realistic. Sudarsanabhatta in his Srutaprakasika says that 
Yàdava Prakasa adopts the views attributed to ASmarathya in 
B.S. I. 4. 20 which is said to be one of bhedabheda. He accepts 
brahma-parinàma-vàda or the theory of the transformation of 
Brahman into the world. The Absolute by its own potential 
energy Saktt becomes God and the world of conscious and 
non-conscious objects, cit and acit. Yadava Prakasa postulates 
both difference and non-difference as the essential relation 
between Brahman and the world. He does not recognise any 
fundamental distinction between cit and acit; acit is only cit in 
an unmanifested state.? While Bhaskara believes that the 
individual soul is one with Brahman and the world of matter, 
acit, is both different and non-different from Brahman. Yadava 
Prakasa assigns the same status to both individual souls and 
matter. For him Brahman the Absolute is of the nature of pure 
universal being, sarvatmakam sad-rupam brahma, endowed with 
three distinct powers as consciousness, matter and God. 
Brahman exists as God or Ivara, and individual souls or cit and 
the world or matter, acit. The Absolute is God and the finite 
centres and not God alone. The Absolute is trinitarian. The 
finite world is not unreal but an integral expression of the 
Absolute. Through these powers Brahman passes through 

1 vago hi paramátma-vigayo yah sa mukti-hetuh visaya-visayo yah sa bandha- 
syne sarvam api celanam eva; tatra ghatades caitanya- 
S eveti na cid-acid-vibhagah. Sudarśanācārya’s Tātparya- 


Introduction 47 
Ramanuja 

Ràmànuja (A.D. 1017-1127) became an ascetic after he had 
lived a married life for some years. The heads of religious 
centres founded by him are not, however, ascetics. R.’s interpre- 
tation of the B.S. is influenced by the Bhagavata doctrines and 
the bhakti cult of the Alvars. The Paficaratra and the Pasupata 
systems are mentioned in the M.B.! They are referred to in the 
B.S.2 They are theistic systems which affirm one Supreme 
Personal God Visnu, Siva or Sakti. While the Brahman of the 
Upanisads is universal and non-sectarian, the àgamas appeal to 
special classes of worshippers. R. does not draw much on the 
Paficaràtra Agamas but urges that Badardyana does not 
condemn them.* It is clear that the Bhagavatas reached a 
considerable degree of importance at the time the B.S. was 
composed. 

We find in R.'s system a synthesis of the carly frabandha 
literature of the ZAlvárs and the theistic current of the 
Upanisads. R. was greatly influenced by Yamunacarya though 
he sometimes differed from his views. 


Literature 


R.’s chief works are Gadya-traya, Sri-bhásya, a commentary 
on the B.S. based on Bodhàyana-vriti,? Vedaàrtha-samgraha, 
Vedánta-sàra, Vedànta-dipa, a brief commentary on the B.G., 
and DBhagavad-àrádhana-krama. It is obvious that R.'s doctrine 
develops an old and established tradition. He mentions several 
ancient teachers, Tanka, Dramida, Guha-deva, Kapardin, 
Bharuci and quotations from them are to be found in S7i-bhasya 
and Veddartha-samgraha. Some of these may have preceded S. 
R.B. was commented on among others by Sudarsana Siri in his 
Sruta-prakasika, by  Venkata-natha (or Vedanta Desika, 

1 Santi-parva : chapter 350, 63-7. ? II. 2. 

* Some Upanisads like Svetagvatara, Atharva-&ikhà, Kaivalya, Subaéla and 
others are sectarian. 

t See R.B. II. 2. 40-3. 

5 bhagavad-bodhayana-kriam vistirnam brahma-sitra-vritim ptirvacaryah 
samcihsipuh. tan-matdnusdrena siitraksavant vyükhyáyante. The Vrtti-kara of R. 
is sometimes identified with Upavarsa whom S. mentions in S.B. I. 3. 28; 
III. 3. 53. Vedanta Deśika in his Tattva-jika says that Upavarsa is the name of 
Bodhiayana. Vriti-kàrasya bodhayanasyaiva hi upavarsa iti syàn nama. See 
Proceedings of the Third Oriental Conference, Madras 1924. 
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speech and mind. He is devoid of all that is evil and the abode 
of all that is good. He is known by many names, Param-àátman, 
Bhagavan, Vasudeva, Avyakta, Prakrti, Pradhana. He is pure 
consciousness and yet is regarded as possessing knowledge as a 
quality. That by which he creates the world is his power, 
Sakit.1 When Brahman resolves to split himself into many he is 
called Sudarsana. God’s Sakti exists undifferentiated from him 
as the moonbeam from the moon. The universe is a mani- 
festation of God's power. With this power of God, Visnu-sakti, 
or Laksmi, God is always engaged in creative activity.? 

The Supreme has not only the powers of creation, main- 
tenance and destruction but also favour (anugraha) and 
disfavour (nigraha). Though he has no unrealised desires and 
is utterly independent, he acts like a king just as he wishes in 
his playful activity. 

The jivas enter into God at the dissolution and remain in a 
potential form in him. They separate out at the time of the new 
creation. The jiva appears as atomic, ignorant and ineffective. 
He performs actions leading to beneficial and harmful results. 
He is thus subject to rebirths according to his conduct. Through 
the grace of God he aims at emancipation. He adopts the 
adoration of God and service of man as the way to the achieve- 
ment of perfection. Prapatti or Sarand-gati is complete self- 
offering to God leaving nothing to oneself.* Absolute dependence 
on God and a sense of utter helplessness of oneself are the marks 
of prapatti. It has for its accompaniment universal charity, 
friendliness even to one's enemies. The liberated souls enter into 
God, though they do not become one with him. They have an 
independent existence in the abode of Visnu, Vatkuntha. 


Alvars 


In the Bhágavata Purdana,® it is said that the devotees of 
Visnu will appear in the South on the banks of Tamraparnt 


1 jagat-prakyti-bhavo yah sā Saktih parikīrtitā. III. 2. 57. 
2 satatam kurvato jagat. II. 59. 
3 sarvair ananuyojyam lat svátantryam divyam-isituh 
aváüpta-vi$va-kámopi kridate rajavad vasi. 
Ahirbudhnya-samhita. XIV. 13. 
Cp. khelati brahmande bhagavan. 
4 See Ahirbudhnya-saimhità. XX XVII. 27-8. 5 XI. 5. 38-40. 
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Kriamala (Vaigat), Payasvini (Palar), Kavert and Mahánadi 
(Periyar). The reference is to the Alvars, the ancient Vatsnava 
saints of the South. Manavála má-muni says that the earliest of 
the Alvàrs flourished at the time of the Pallavas who came to 
Kàfici about the fourth century A.D. Their influence was great 
about the seventh and the eighth centuries A.D. Their writings in 
Tamil, about 4,000 hymns, were collected perhaps in R.’s time 
and are called Nal-aytra-divya-prabandham which is treated by 
the Vaisnavas as of great authority. It gives ecstatic accounts of 
the emotion of love for God as Vişnu. 

The Alvars hold that the grace of God is spontaneous and does 
not depend on the effort or merit of the devotee. Others hold 
that God's grace depends on the virtuous actions of the 
devotees: Possibly while God is free to extend his mercy to all, 
he does so in practice only as a reward to the virtuous. God's 
mercy is both without cause and with cause.! The human soul 
and the universe are entirely dependent on God. 

While the Alvars were inspired devotecs, the Alagzyas had in 
addition to devotion learning and scholarship. Nàtha-muni 
(tenth century) was the first of them. It is said that he was in 
direct contact with Nammaàlvàr or Sathagopa. Nammiálvar, 
Nàthamuni, Yàmunàácàrya otherwise called Alavandar belonged 
to the $afícaratra tradition which R. accepted. Yàmunàácàrya 
gave philosophical expression to the devotional thoughts of the 
Alvars and emphasised the concept of bhakti. In his Siddhi- 
traya he argues for the existence of the individual soul in- 
dependent of God. Release from bondage is attained through 
devotion to God, according to him. Yàmunacàrya invested his 
disciples with the five Vaisnava samskaras. He wrote six works, 
Stotva-ratna, Catuh-sloki, Agama-pramanya which establishes 
the authority of the Pañcarātra Agamas, Siddhi-traya, 
Gitartha-samgraha and Mahda-purusa-nirnaya. He is deeply 
devoted to the Lord and realises his utter helplessness without 
his grace.? He advocates the doctrine of prapatti. 

R. was the son of Yàmunaàcàárya's sister Kantimati born in 

1 R. in his A stddasa-bheda-nirnaya says: krpa svarüpato nivhetukah, vak gana- 
samaye celana-krta-sukrtena sa-hetukà bhütvàá vahsati. 

2 na dharma-nifsho'smi, na cátma-vedi, na bhahtimüms tvac-cavranüvavinde. 


a-kificano nànyagati$ saranye tvat-pada-milam $aranam prapadye. 
Stotra-raina, 22. 
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circa A.D. 1017. He received his training from Yadava Prakasa 
who advocated a system of monism. 


S. and R. 


R. takes into account $.s views and develops a theistic 
interpretation with great fecling, vast learning and brilliant 
logic. S. and R. represent two uninterrupted traditions in Indian 
thought. To my mind these traditions are not exclusive of each 
other but complementary. For example, commenting on B.S. 
I. 3. 19, S. explains his view that the individual soul as such 
cannot claim any reality except in so far as it is identical with 
Brahman but adds, ‘there are other thinkers and among them 
some of us who are of the view that the individual soul as such 
is real'.! Difference on such a vital point did not incline S. to 
exclude its upholders from his own community of Vedantins. If 
he had lived to see the later developments of the Vedanta, he 
would not have rejected them. 


Pramanas 


R. admits three pramanas, Perception, Inference and 
scriptural testimony.? R. writes: ‘Scripture, although not 
dependent on anything else and concerned with objects which 
are non-perceptible, must, all the same, come to terms with /arka 
(ratiocination), for all the different means of knowledge can in 
many cases help us to arrive at a decisive conclusion only if they 
are supported by ratiocination. All means of knowledge equally 
stand in need of tarka: Scripture, however, the authoritative 
character of which specially depends on expectancy, proximity 
and compatibility throughout requires to be assisted by tarka. 
In accordance with this, Manu says, he who investigates by 
means of reasoning only knows religious duty and none other. '? 


Supreme Reality 


For R., there exists One All-embracing Being called Brahman, 
the Highest Self or the Lord. Ïśvara in his nature is free from 


! apare tu vàdinah pavamarthikam eva jaivam vüpam iti manyanle asmadtyas 
ca kecit. 

2 In. R.G.B. he adds intuitive or yogic knowledge. jitdnam, indriya- 
lingdgama-yogajo vastu-nisécayah. XV. 15. Vedanta Desika includes yogic 
knowledge under perception. 3 R.B. II. 1. 4. 
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all impurities and possesses all the auspicious qualities. He is 
all-knowing, all-merciful, all-pervading, all-powerful. R. 
repudiates S.’s view that Brahman as Ultimate Reality is 
absolutely unqualified, nzv-visesa. He argues that we have no 
means of proving such a reality for all knowledge is of qualified 
objects. If plurality is false, scriptural texts which point to an 
absolutely differenceless reality cannot be accepted for 
Scriptures are based on the assumption of plurality. The texts 
which refer to Drahman as pure being! or as transcendent? or as 
truth and knowledge? do not indicate that Brahman is devoid of 
qualities but as possessing many auspicious qualities of 
omniscience, omnipotence, all-pervasiveness and the like. 
Brahman is one in the sense that there is no second cause of the 
world. Brahman being of the essence of knowledge may also be 
considered to be the possessor of knowledge even as a lamp 
which is of the nature of light may also be regarded as possessing 
rays of light.* 

All knowledge refers to an object. Even in what we call 
illusion there is an element of reality. When we mistake a 
conchshell for silver, it 1s because the conchshell resembles silver 
in a sense. We do not notice the other qualities on account of our 
defects in the organs. The knowledge of silver in a conchshell is 
not unreal but real. It refers to the silver element existing in a 
conchshell.® 

Even the dreams which are momentary and appear only to 
the dreamer are produced by the Lord. R. holds that all 
cognitions are of the real and dreams and illusions are not an 
exception to the rule. Things we know are all the result of 
trivrt-karana and everything contains in it elements of every- 
thing else. "That one thing is called silver and another "shell" 
has its reason in the relative preponderance of the one or the 
other element.' In mistaking one for the other, we still cognise 
what 1s, not what 1s not, nor something which neither is nor is 
not. In dreams we perceive what is real though transient, this 
being produced for the enjoyment of souls in accordance with 


1 C.U. VI. 2. X. 2? M.U. I. 1. 5. 5 TU.IL $i. 
+ ffüüna-svarüpasyaiva tasya jRánasrayatvam mani-dyumani-pradipádivad ity 
uktam eva. I. 1. 1. 
5 Cp. R. yathartham sarva-vijianam iti veda-vidam malam 
sruti-smytibhyah sarvasya sarvátmatva-pratititah. 
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their merit or demerit. There is no knowledge which has no 
object. Even in sleep or swoon, we have the direct experience of 
the self and not the formless experience of pure consciousness. 
Consciousness is always revealed to a knower or the self. We do 
not directly experience pure consciousness for all experience is of 
qualified entities. Even freedom from qualification is a quality. 
Reality, consciousness, etc., which are said to be Brahman 
indicate characteristics of Brahman. Scriptures do not testify 
to the existence of a characterless reality. Īśvara is to be 
admitted on the authority of scriptural texts. The existence of 
God cannot be established by perception or inference. 

R. does not make any distinction between Brahman and 
svara. Brahman is 1 ávara called N drayana or Vişnu.! 

Vedanta De$ika mentions three modified forms of Vasudeva, 
namely Samkarsana, Pradyumna and Aniruddha who control 
the individual souls, mind and the external world. These arc not 
three separate entities but are one Lord conceived differently 
according to his functions. 


The Supreme as Antaryamin 


R. takes his stand on the Antaryamin Brahmana? which says 
that within all elements, all sense-organs, all souls, there dwells 
an inward ruler, whose body these elements, sense-organs and 
souls are. Brahinan comprises within himself all elements of 
plurality, matter with its various modifications and souls of 
different classes and degrees. These are real constituents of 
Brahman. Cit (soul) and acit (matter) are the body of the Lord.? 
They are entirely dependent on and subservient to the Lord who 
pervades and rules all things, material and immaterial as their 
inmost self, antaryamin. Their individual existence has been 
there from all eternity and will never be entirely resolved into 
Brahman. They exist in two different periodically alternating 
conditions. In pralaya state, which occurs at the end of each 
world-period, when Brahman is said to be in a causal condition, 
karanavastha, distinctions of names and forms disappear. Matter 


1 vede ramayane caiva purdne bharate tatha 
ádàv ante ca madhye ca visnuh sarvatra glyate. 
Hari-vamésa. III. 323. 94. 
2 B.U. III. 7; see P.U. (1953), pp. 224-30. 
3 15varas-cid-acic-celi padàáriha-iritayam harih. 
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is unmanifested, avyakta, individual souls are not attached to 
bodies and their intelligence is in a state of contraction, 
samkoca. Even then Brahman contains within itself matter and 
souls in a bija or seed condition. When owing to an act of volition 
on the part of the Lord pralaya is succeeded by srs/? or creation, 
unmanifested matter becomes gross and evident to the senses 
and the souls enter into connection with material bodies 
corresponding to their accumulated merit and demerit and their 
intelligence undergoes expansion, vikdsa. Brahman then is in 
effect condition, kaéryavastha. Cause and effect are different 
names for different conditions or changes, parindama. 

For R., the world and the souls apart from Brahman are not 
real. The relation between Brahman and souls and matter is 
analogous to that between soul and body or substance and 
attribute. It is one of non-separation, aprthaktva. The soul and 
body, substance and attribute are different from one another; 
yet they are inseparably connected and form a whole. The same 
is the case with Brahman and souls and matter. R. says: 
'Everything different from the Highest Self, whether of 
conscious or non-conscious nature, constitutes its body, while 
that self alone is the non-conditioned embodied self. For this 
very reason, competent persons designate this doctrine which 
has the highest Brahman for its subject-matter Sáriraka, i.e. the 
doctrine of the embodied self.” 


Aci 

According to R. there are three kinds of acit, prakrti or 
matter, kala or time and suddha-tattva or pure matter.? Acit is 
prakrit or primal matter and its modifications. Prakrti with its 
three qualities passes through many stages and manifests itself 
as the phenomenal world, producing happiness or misery in 
accordance with man’s good or bad deeds. The favour or 
disfavour of Isvara works in accordance with the past conduct 
of man. 

1 evam ca sva-vyatirikta-cetandcetana-vastu-jatam sva-sartvam iti sa eva 
nirupüdhikah | $àrira ātmā. ata evedam  param-brahmádhihrtya pravyttarı 
Sastram Sdarivakam ity abhiyuktair abhidhtyate. I. 1. 13. While R. looks upon 
individual souls and the world of matter as modes, attributes or Vifesanas of 


God, Nimbàrka looks upon them as living parts of the Lord, his powers or 
Saktis. 2 Nimbàrka calls this aprá&rta. 
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The individual soul is often called jñäna or consciousness, 
since it is as self-revealing as consciousness. It reveals all 
objects when it comes into contact with them through the 
senses. It is a knower, an agent, an enjoyer. The Self is a knower, 
and also possesses the quality of consciousness and knowledge! 
even as light exists both as the light and as the rays emanating 
from it.? Consciousness, though unlimited of itself? can contract 
as well as expand.‘ In an embodied self it is in a contracted state 
through the influence of its actions. The Self, though pure in 
itself, becomes associated with ignorance and selfish desires 
through its contact with matter, acit. Avidyá or ignorance is 
lack of knowledge, misunderstanding of characteristics, false 
knowledge. When the association with matter, aczt, is cut away, 
the self becomes freed from avidyd and is emancipated. The soul 
realises itself as forming the body of Lrahman. The soul is 
atomic in size but spreads out its knowledge all over the body 
like the rays of a lamp. It desires things according to its free will 
and the will of God docs not interfere with it. To those who are 
attached to him he is well disposed and produces in them 
desires by which they can win him.’ /Svara exists in us all as the 
inner controller. He grants good and evil fruits according to our 
good and evil deeds. His control over us does not deprive us of 
our freedom. 

R. speaks of the souls as being the body of /svara but 
Lokacarya argues that as the external material objects exist for 
the sake of the souls, so the souls exist for God. God is the goal 
(Sesa) for which the soul exists as the object of his control and 
support (Sesin). 

Yamunacarya observes that release from the ills of bondage 
has no meaning or attraction, if the released soul does not 
survive in its distinctive individuality. The text ‘That thou art’ 
is interpreted by R. as expressing oneness without losing the 
distinctive characters denoted by the two words That and Thou. 
Whoever cognises and meditates on the Supreme, assisted by 


? san -prabhytinam prabhasrvayaivam iva jRánásrayatvam api aviruddham. 
LOB 3 svayam aparicchinnam eva jüünam. 
* samkoca-vikdsdrham. 5 II. 3. 40-1. 
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the grace of the Lord attains at death final emancipation. He 
passes through the different stages of the path of the gods up to 
the world of Brahma, there enjoys blissful existence from which 
there is no return to the world of samsara. 


Release 


The individual for R. lasts for ever and even in release enjoys 
its individuality. R. criticises the view of release as a refunding 
into Brahman as an earthen vessel is refunded into its own 
causal substance. This would mean nothing else but complete 
annihilation, not a worthy end for a human being.! For R., 
mukti or release is a state when the individual is freed from 
avidya and has the intuition of the Supreme. The state of 
kaivalya or realisation of one's own self as the Highest is a lower 
form of emancipation. Freedom according to Vedanta Desika is 
sáyujya or sameness of nature with Isvara. The human soul 
participates in the qualities of Īśvara except those of the 
creation and control of the world and the grant of freedom to 
other souls. Mukti for Vedanta Desika is servitude to God. 


The Way to Release 


The way to freedom is through bhakti, which according to R. is 
a species of knowledge, jiana-visega. Without bhakti mere 
knowledge cannot lead us to freedom. Bhakti is supreme self- 
surrender which one develops when the prescribed duties are 
performed and true knowledge is obtained from the study of the 
Sastras. Karma and jfiana help to purify the mind and prepare it 
for bhakti. 

According to R., bhakti is the means of salvation. Dhakti is 
wpásanà or meditation.? This bhakti is based on knowledge and 
arises from six essential prerequisites, discrimination (viveka), 
complete disregard for worldly objects (vimoka), continued 
practice (abhyása), performance of rites (krivd), virtuous 
conduct like truthfulness and the rest (kalyana) and freedom 
from dejection (anavasáda). Prapatti or complete surrender to 

1 ghatadivat havana-prapter vinása-vüpatvena moksasyapurusarthatvac ca. 

Cp. aham artha vinásas cen moksa ity adhyavasyati 
apasarpedasau moksa-katha-prastava-matratah. 


See R.B. I. 4. 21. 
2 evam-rupa dhruvanusmrtir eva bhakti-Sabdenabhidhtyate. 
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God is described in the Sarandgati-gadya.1 It elevates all 
irrespective of caste restrictions.? He who adopts prapatt: does 
not aim at emancipation. He enjoys servitude to God. Though R. 
adopted Vedic rituals of initiation and worship, he was catholic 
in his views and admitted into the Vatsnava fold Jains, 
Buddhists, Ssidras and even untouchables. 

R. in his work on Asta-dasa-rahasyartha-vivarana makes out 
that he who is devoted entirely to God need not follow the 
ordinary code of duties. The scriptural duties are not binding on 
him.? R. seems to have modified this view in his bhásya. For R., 
Vedic ritual alone does not lead to emancipation. Devotion to 
Visnu in the company of Laksmi is the central feature of his 
scheme of salvation. Through the concept of Laksmi who 
intercedes on behalf of the sinners and persuades V'?sm« to 
bestow his grace for the good of the devotees, R. develops the 
concept of karund. God has vátsalya or filial affection which 
moves him to remove the sufferings of others. 


Later Developments 


R.'s Vzsistádvaita developed into two schools, Vada-galat and 
len-gala?, associated with Vedanta Desika and Pillai 
Lokacarya. They emphasise respectively devotion with personal 
endeavour or bhakti and complete dependence on God or 
prapatti. The former adopts the markata-nydya which holds that 
the devotee collaborates with God even as a young monkey 
clings to the back of its mother while the latter adopts the 
marjara-nyaya, that God alone is active and carries the 
surrendering devotee to his goal even as a cat carries a kitten. 

Piliai Lokacarya points out that God moves us all to our 
actions and fulfils our desires according to our karmas. He gives 
knowledge to the ignorant, power to the weak, mercy to the 
sufferers and goodness of heart to the wicked. His qualities are 
for the sake of others, not for himself. 


1 sarva-dharmams ca samtyajya sarva-kamams ca sdksavan 
loka-vikvanta-cavanau Savana te vrajan vibho. 
2 Cp. Bharadvaja-samhita. 
brahma-ksatra-visah $üdràah striyas cántara-jatayah 
sarva eva prapadyeran sarva-dhátàram acyutam. 
3 jnana-nistho viraklo và mad-bhakto hi anapeksakah 
sa lingán äśramān tyaktvà cared avidhi-gocarah, p. 23. Cp. B.G. XVIII. 66. 
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Many religious leaders have been influenced by the Vzs:stad- 
vaita doctrines. Nàm-deva (A.D. 1269-1295) born in Satara was a 
devotee of Vitthoba of Pandharpur. He was a tailor by pro- 
fession and wrote a number of hymns in Marathi and Hindi. He 
had four sons and a daughter. 

Jňāneśvara (A.D. 1275-1296) was a life-long celibate. He was a 
personal friend of Nam-deva. He lived for only 21 years. His 
Jidnesvart was written in A.D. 1290. According to the 
Maharastra tradition his great-grandfather was a disciple of 
Gorakhnatha. Though a follower of the Advaita of S., he 
encouraged worship of a Personal God. The Personal God is not 
the phenomenal appearance of the Absolute but is the Absolute 
itself which has in it the principle of plurality. The world is not 
the expression of māyä but is the outcome of divine love and 
joy. For Krsna and Radha, Jfiàne$var substituted Krsna in the 
form of Vitthala and Rukmini. 

Ràmaànanda (A.D. 1360-1450) was born at Melkote and went 
to the north and started the Vaisnavite movement of which the 
chief exponents were Kabir (A.D. 1440-1518), Nanak (A.D. 
1469-1538), Dadu (A.D. 1544-1603), Tulasi-dàs (A.D. 1527-1623) 
and the Mahratta saint Tukaram. 

Ràmànanda gave a systematic account of the theory of 
avatavas. The two chief are those of Rama and Krsna. He had a 
preference for the worship of A4ma, though he mentions 
Krsna as a principal object of adoration. In his worship of 
Krsna he looked upon Rukmini as his Saktt or energy. Later 
varieties of Krsua-worship give this place to Radha. According 
to Ràmànanda, anyone can attain release through bhakti or 
devotion. He did not recognise any caste distinctions. He had a 
number of disciples of whom the famous were Sen, a barber, 
Dhanà,a Jat, Rai-dàs, a Chàmar, Kabir, a Muslim, and Mira, the 
princess of Jodhpur. Ràmànanda established an ascetic order 
which had a large membership. 

Kabir, of uncertain parentage, was brought up by a Muslim 
weaver and became the disciple of Ramananda. He condemned 
the superstitious practices of the people and fostered faith in the 
unity of God which could be accepted both by the Hindus and 
the Muslims. He used different names for God, Ram, Allah and 


1 vamante yoginah yasmin sa vàmab. 
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others. Though essentially a mystic who, in his state of rapture, 
rose above the concepts of philosophy and the names of religion, 
he taught a simple faith in a God of love. He laid stress on the 
inner purity of life without which fasts, pilgrimages and rites 
were of no avail. He lived a normal home life, had a son and a 
daughter. After his death both Hindus and Muslims claimed 
him. Nothing was found of his body except a heap of flowers, of 
which each took a share and burned or buried it. Kabir exercised 
great influence on Nànak. 

Nanak composed Japjt which is a collection of verses arranged 
for daily use by the Sikhs for prayer and praise. The Adi- 
granth! of the Sikhs was composed by the fifth guru Arjun in 
A.D. 1604 and includes Nànak's utterances as well as those of 
other religious teachers. Many of Kabir's hymns are included 
in it. The Supreme, according to Nanak, is nirguna, devoid of 
qualities. He is the unrevealed and the unrevealable. The holy 
men took the place of the avatdras or the incarnations of 
Hinduism. Devotion to the guru, service of saints and insistence 
on the greatness of the name are stressed in Sikhism. Nanak 
ridiculed superstition, denounced caste distinctions, taught a 
life of brotherhood. Nanak says: 


There are ignoble amongst the noblest 

And pure amongst the despised 

The former shalt thou avoid 

And be the dust under the foot of the other. 


He affirmed equality of sexes. For Nanak woman is ardh-Sarin 
and mokh-dvārī. She is the half of a full life and the doorway to 
liberation. 

Tulasi-dàs composed his great work Rama-carita-mánasa in 
A.D. 1574. It is the most popular classic of religion and morals in 
North India. He took the story from Valmiki’s Ramdyana and 
Adhyatma Ramayana and adapted it to his purposes. He 
thought that his account was faithful to the originals.? He lived 
in Banaras till his death in A.D. 1623. Though he had great faith 


1 See Occasional Speeches and Writings. Vol. II (1957), pp. 364-77. 
3 The opening verse of the Rama-carita-mdnasa begins with these words: 
nánàá-purána-nigamágama-sammatam. 
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in devotion, his spiritual leanings were for the non-dualism of S. 
He popularised the worship of Rama. 

In his Vinaya-patrikà the poet shows his catholicity of 
outlook by inculcating the worship of the five gods, Visnu, Siva, 
Durga, Siirya and Ganesa. All the three paths to spiritual 
freedom are commended though bhakti is the simplest and the 
easiest.} 

Madhusüdana Sarasvati (A.D. 1540-1623) wrote a book called 
Advaita-siddhi, defending non-dualism against its critics; he yet 
espoused the worship of Krsna. 


E. MADHVA 


Madhva 


Madhva (A.D. 1197-1273) while still a bachelor became an 
ascetic of the Samkara school. He soon developed a theistic 
interpretation of the B.S. and identified the Supreme with 
Visnu or Narayana,? who was for Madhva the purport of the 
Sütras, sütrarthah. Legend has it that Madhva was an incarna- 
tion of Vayu for the purpose of destroying the Advaita Vedanta, 
which is not different from materialism or Buddhism.? He was 
a disciple of Acyuta-preksa and received the name of Pūrņa- 
prajfia at the time of initiation. He is also known as Ananda- 
tirtha. 


Works 


Madhva is said to have written thirty-seven works of which 
the chief are the commentaries on some of the principal 
Upanisads, the B.G., the B.S., Aunu-bhadsya, which is a brief 


1 The unfortunate suspicion of women lingers even in our noblest souls. 
Tulasi-das makes Sità insinuate wrong motives to Laksmana: 
marma bacana sità jaba holi 
hari prerita laksmana mati doli. 
Räma-carita-mānasa III. 
2 narayanam gunaih sarvair udirnam dosa-varjitam. 
3 Narayana Panditacarya, in his Madhva Vijaya, a work of the fourteenth 
century, called the followers of S. pracchana-bauddhah. 
asatpadesan sad-asad-vivikiam mayakhyaya samvrtim abhyadatia 
brahmapy akhandam bala Stinya-sidhyai, pracchanna-bauddhoyam atah 
prasiddhah. 1. 51. 
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summary of the Safra-bhásya, Anu-vydkhyana, Mahābhārata- 
tàtbarya-mirnaya, Dhàgavata-tátparya-nirnaya and Mdya-vdda- 
khandana. 

Madhva's system is called dvazta or dualism. It claims ancient 
authority. The Padma Purana mentions that Madhva is 
connected with the Brahma-sampradaya even as R. adopts the 
Sri-sampradaya. 

By the thirteenth century, in which Madhva lived, S.’s non- 
dualism received great support from its principal exponents like 
Vacaspati, Prakasatman, Suresvara and others. Madhva and 
his followers, Jaya-tirtha, Vyasa-tirtha and others did their best 
to repudiate the doctrine of non-dualism and establish the 
reality of a Personal God, the plurality of the world and the 
difference between Brahman and the self. Jaya-tirtha's Nydya- 
sudha, Anu-vyakhyana and Vyiasa-tirtha’s Nydaydmrta are 
important works which defend Madhva’s theistic dualism 
against S.’s non-dualism. 

Madhva says that the B.S. was written to repudiate the non- 
dualistic interpretation. Since the Supreme Being full of 
auspicious qualities cannot be understood by finite minds, an 
inquiry starts. The second s4ra declares that the Supreme 
cannot be identified with the individual self as he is the source 
and support of the world. That Brahman is the cause of the 
world can be understood only by Scripture and scriptural texts 
can be reconciled only by the recognition of difference or 
bheda. 


The Pramanas 


Madhva says that in writing the A 2u-vyakhyana, he followed 
scriptural texts, the Vedas and logical reasoning.! One can know 
God not by perception and inference but only by Scripture, the 
Vedas. Scripture, according to Madhva, is nitya, eternal, 
nir-dosa, devoid of defects, svatah-pramana, self-evident, and 
apauruseya, impersonal. The Vedas are not produced by any 
human being. If we do not admit the impersonal origin of the 
Vedas, ethical and religious duties will not have validity. We 
cannot say that the commands proceed from an omniscient 


1 átma-vákyatayá tena Sruti-mülataya tatha 
yukti-mulatayad caiva pramanyam trividham mahat. 1. 1. 
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being, for the existence of an omniscient being cannot be known 
apart from the Scriptures. The impersonal origin of the Vedas is 
valid because we do not know of anyone who has composed and 
uttered them. The Vedas exist in their own nature and have 
been perceived by God and revealed to the seers, who, at the 
beginning of each creation, remembered the instructions of their 
previous birth. Their validity is self-evident. Madhva says in 
his Visnu-tattva-vinirnaya, “Neither sense perception nor infe- 
ence reveals to us the nature of God. It is only through the 
Vedas that we can know him. Hence it is that they are called 
Veda.' The Scriptures refer to Nàráyana as the omniscient 
creator of all things. 


Supreme Reality 


The teaching of the Scriptures gains strength by what is 
known from other $ramanuas. Madhva proceeds by way of 
inference to establish the reality of a Personal God who is 
omniscient and omnipotent. The world being of the nature of an 
effect must have an intelligent cause, a maker who is God. He 
has many qualities. When he is said to be nir guna, all that is 
meant is that he is not associated with the qualities and 
attributes of prakyti. He is sa guna in that he admits the presence 
of auspicious spiritual qualities. The Supreme cannot be avácya 
or indescribable. In that case he cannot be the subject-matter of 
Scriptures. Madhva repudiates the view that though words 
cannot describe, they may suggest or indicate.? Brahman is 
pari-pirna-guna.*® Each one of his qualities is boundless.* He is 
the author of the eight acts of creation, preservation, des- 
truction, governance, knowledge, ignorance, bondage and 
release.’ He is absolutely free, sarva-svatantrah. Visnu is the 
all-perfect one. Brahman is one in whom there is the fullness of 
qualities.6 The acceptance of difference between Brahman and 


1 nendriyáni, nànumánam veda hy evainam vedayanti tasmad ahuh vedàh, iti 
pippalada-srutih. 

2 sarva-sabdavacyasya laksandyukteh kenapt $abdenávacyasya laksanayam api 
pramanam nasi. 

* brahma-Sabdopi hi guna-pürtim eva vadaty ayam. Anu-vyükhyána I 1. 1. 

t pratyekam mivavadhikànanta-guna-pari-bürnatva. 

5 systyády-astà kartā. 8 brhanto hi asmin gunah. 
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the souls does not limit the nature of Brahman. Brahman is not 
devoid of all determination or vigsesa. Even the denial of 
determination is itself a determination which the non-dualists 
will have to deny. Madhva looks upon S.’s system as crypto- 
Buddhism. There is no difference between the qualityless 
Brahman and the sunya of the Madhyàmika system. The non- 
dualists treat it as unspeakable and unknowable, though all 
knowledge refers to it. Madhva believes in a Personal God 
endowed with qualities and characters. If all selves were 
identical then there would be no difference between the 
emancipated and the unemancipated ones. If all difference is due 
to ignorance, then God who is free from ignorance will perceive 
himself as one with all individual selves and experience their 
sufferings. The world, our experience and bondage are all real. 
A non-existent universe cannot affect anyone favourably or 
adversely. Scriptures assert difference between the individual 
souls and Brahman. No one feels that he is omnipotent and 
omniscient. The text tat tvam asi is used with illustrations which 
affirm the difference between Brahman and the souls. When the 
Upanisad says that when one is known all is known, the 
meaning is that the object of knowledge is one, or that one 
alone 1s the cause. It does not mean that the other things are 
false. Were it so, the knowledge of all false things would be 
derived from the knowledge of the truth.? The Scriptures do not 
declare the falsity of the world.? 

We cannot say that Brahman is one but appears as many 
because of upādhis or limiting conditions. If he is conditioned 
by upadhts he cannot be released from them for his association 
with the upādhs will be permanent. If upddhis are the product 
of ignorance, then ignorance will be of the nature of Brahman. 
If they were different, then we will have dualism of Brahman 
and ignorance. If it is argued that ignorance or ana is a 
quality of j?va, we are in a vicious circle. There is no jīva 
without aj/iána ; there is no a7fiána without 7?va. 

1 Cp.: The state of samadhi is void of modifications, of mental activities, of 
understanding, free from defects, devoid of all, without any distortion. 

prabhá-5ünyam manas-5ünyam buddhi-stinyvant nivamayam 
sarva-Stnyam miabhasam samàdhis tasya laksanam. 
Uttara-gila 14. 

2 na hi satya-Jfüànena mithyd-jnanam bhavati. 3 B.G. XVI. 8-9. 
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Brahman is the efücient cause of the universe! and the giver 
of salvation. Even in the Mahd-bhdrata-tatparya-nirnaya 
Madhva declares that all those who proclaim the unity of the 
self with Brahman either in bondage or in release are wrong. The 
world is real with its fivefold difference, viz. that between the 
self and God, between the selves themselves, between matter 
and God, between matter and matter and between matter and 
self. Though the physical world and the individual souls are 
real they are not independent of the Supreme. They are 
para-tantra while God alone is sva-tantra. Prakrti, purusa, kala, 
karma, svabhava are dependent. Though eternal, these do not 
exist by their own nght but by the will of the Supreme.* The 
Supreme is the only independent real that exists in its own 
right. All others, finite selves, etc., exist as subordinate to the 
central Reality of God. There are four categories, God, prakrit, 
ja, or the individual soul, and matter, jada.’ 


The Individual Soul 


From Brahma to the grass tip, all belong to the world of 
living beings, jiva-ras:. The j?vas are of three kinds, deva, 
manusa and danava. 


Karma and Release 


The best men attain salvation through knowledge and grace 
of God; ordinary men pass through cycles of births and rebirths 
and the worst are damned in hell. The eternally liberated and 
those cursed in hell are not subject to birth and rebirth. There is 
no hope for the wicked in hell. Only in Madhva's system do we 


! In this Madhva agrees with the Pasupatas: mdhesvards tu manyante 
pasupatir 1$varo nimilta-hàranam iti. S.B. II. 2. 37. 
* vasudevam anadvadhya na moksam samavapnuyat. Visnu Purana I. 4. 18. 
3 jagat-pravahah satyo'yam panca-bheda-samanvitah. 
givesayor bhidà caiva jiva-bhedah parasparam 
jadesayor jadandm ca jaga-jiva-bheda tatha 
pasica-bhedà ime nityah sarvavasthasu nityasah 
muktanam ca na hiyante laratamyam ca sarvada. 
I. 69-71. 
t dravvam karma ca kalas ca svabhàvo jiva eva ca 
yad-anugrahatah santi na santi yad-upeksaya. 
Bhagavata II. xo. 12. 
6 I5varah prakytir jivo jadam ceti catusfayam 
padarthanam sannidhanat tatreso visnur ucyate. 
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have the doctrine of eternal damnation.1 Karma is to be 
performed since the sdstras require it. Sastra is aparijiieya or of 
transcendental origin and its injunctions are absolutely valid. 
Karmas are to be performed without any desire for fruit. The 
only desires we may have are for greater knowledge and 
greater devotion. Without bhakti the performance of duties 
docs not help. Even 1f we commit the worst sin, love of God 
will save us. God is pleased only with bhakti and he alone can 
save us. 

Individual souls are self-luminous in themselves but their 
intelligence becomes veiled by avidyà. When the direct kuow- 
ledge of God arises, ignorance is dispelled. Bondage 1s due to 
attachment and liberation 1s produced by the direct rcalisation 
of God, aparoksa-jiianam visuoh. This may be produced in 
different ways, experience of the sorrows of worldly existence, 
company of good men, renunciation of the desire for the 
enjoyment of pleasures in this world or in another, self-control 
and self-discipline, study, association with good teachers, 
resignation to God, realisation of the five differences. 

Worship is of two kinds, study and meditation, dhyana. The 
latter is continual thinking of God, leaving all other things 
aside.? Dhakti consists of a continual flow of love for the Lord 
which overcomes all obstacles. When God is pleased we attain 
salvation. 

The state of liberation is of four kinds salokya, samipya, 
sarüpya and sáyujva. Sáyitjya is the entrance of the freed souls 
into the body of God where thev share in the enjoyment of God 
in his own body. Only deities have this kind of liberation. They 
can at will come out of God and remain separate from him. 
Sdlokya is residence in heaven where the freed souls have the 
satisfaction of the continual sight of God. Samipya is continual 
residence near God as enjoyed by the sages. Sáripya is enjoyed 
by God's attendants who have outward forms similar to those 


! Cp. Maha-bhàrata-tatparya-nirnaya. 
trividha jiva-sarighás tu deva-manusa-danavah 
tatra devah mukti-yogva manusestttamds tatha 
madhyamd manusd cte syti-yogyás tadaiva hi 
adhama nirayāyaiva danavas tu tamo-layáh. 
2 dhydnam ca — itava-tirashadva-p ūrvaka-bhagavad-v sayvakakhanda-smrtih 
Madhva-siddhàánta-sára, p. 502. 
C 
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which God possesses. The freed souls are different from one 
another.! 

The doctrine of absolute equality, parama-sdmya, is not 
exclusive of difference. Jaya-lirtha commenting on IV. 4. 17 
says that, though the released soul is God's own (svakiya), he is a 
step below him (avara) and so is excluded from world-creation, 
etc. The freed soul comes close to God but does not become one 
with him. Difference is real and ultimate and does not dis- 
appear in the state of release.? There is also gradation in the 
state of release. Even the liberated enjoy bliss through devotion. 
Madhva believes in 7?van-nutkti. 

Madhva's philosophy had a great influence on Bengal 
Vaisnavism. Rāmadāsa (A.p. 1608-1682) the adviser of Sivāji 
followed Madhva's teaching. 


F. SRIKANTHA 


Srikantha’s date is uncertain. He was perhaps a contemporary 
of R. Some scholars hold that he lived in the thirteenth century 
and was a contemporary of Meykanda-deva, the author of the 
Tamil translation of the Sanskrit work Stva-jiidna-bodha. 
Appaya Diksita suggests that R.'s commentary follows that of 
Srikantha.? 

Srikantha introduces his commentary with a statement that 
he is attempting to clarify the purpose of the B.S., which has 
bcen obscured by other teachers.* They may be $. and Bháskara 
whose views are criticised by Srikantha.6 Appaya Diksita, 
sixteenth century, wrote a commentary on Srikantha’s bhasya 
called Sivarka-mant-diptha. 

1 muklünam ca na htyante tàvatamyash ca sarvadà. Mahd-bharata-tatparya 
nirnaya, p. 4. 

? Cp. Bhamati which quotes a verse from the pajicardtrikas : 

amukter bheda eva syàj jlvasya ca parasya ca 


muktasya tu na bhedo'sti bheda-hetor abhavatah. 
I. 4-21. 
3 fad-anukrti-savani. 

4 vyüsa-sütram idah netram vidusam brahma-darsane 
purvacdryath kalusitarı $rikanthena prasádyate 
sarva-vedanta-savasya sauvabhadsvdda-modinam 
avyanam Siva-nisthánüm bhasyam etan maha-nidhth. 

* See lI. 3. 19; II. 3. 42; IL. 3. 49. 


Lom. cH oM + Lie Are EIUS T yt ra, s Ra Up A A ERE an d 
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The Vedas and the Agamas 


Srikantha tried to reconcile the Saivism based on the Vedas 
with that of the Agamas. Agama means texts which have come 
down to us. Evidently there have been two currents of thought, 
the Vedic and the Agamic, from the beginnings of Indian 
philosophic speculation. In the Mohenjo-dàro excavations we 
have a statuette in the form of Siva seated on a bull, surrounded 
by animals. This is perhaps Siva as Pasu-pati. The Pasupata and 
the Paficaràtra Agamas in which bhakti is the criterion of faith 
are criticised by Badardyana in the B.S.! But the Agamas 
themselves claim the support of the Vedas.? The Saiva Siddhanta 
system which claims to be based on the Agamas purports to 
expound the teaching of the Vedas.? It relates itself to the 
theistic tendencies of the Ujan?sads. It is developed in the 
thirteenth century by Meykanda-deva and his pupils, Arul- 
nandi and Umiàpati. 

Whatever may be the origin of the Agamas it is clear that 
they do not insist on sacrificial religion but support a personal 
religion in which Vésnu or Siva or Sakti is equated with the 
Highest Reality. It also has support in the Upanisads. The 
Saiva-siddhanta is based on the Agamas and the carliest Tamil 
exponent of this system is Tiru-mülar who was followed by later 
teachers, Manikka-vacagar, Appar, Jüàána-sambandhar and 
Sundarar. Tiru-mülar holds that the Vedas and the Agamas are 
the creation of the Lord and they are both true. "The Veda with 
the Agama is the truth; they are the word of the Lord: these 
revelations of the Lord are to be studied as the general and the 
special doctrines; on enquiry, they are taken to be different as 
giving rise to two different sets of conclusions; but to the great 
ones they are non-different.’4 Srikantha holds that the Vedas 
and the Agamas are of equal authority; only while the former 
are studied by men of the three upper castes, the latter may be 


Pare ER 2; 

* veda-süram idam tantram. Makulägama. 

3 siddhänto veda-savatuat. Suprabhedagama. 

vedāntārtham idan jñňänain siddhantam pavamam śubham. Makulagama. 
* vedamoddgamam meyyà miraivanül 

odum sivappum poduvu menrullana 
nadanurai ivai nddilirandandam 
bhedamadenbar periyorkkabhedame. 
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studied by all! The Hindu tendency to reconcile different 
traditions of thought is evident in Srikantha's commentary. 
He explains his views as conformable to reason and Vedic 
authority. 


Satvism 

From $.'s commentary,? it may be inferred that Bádarayana 
knew about the Saiva system. At any rate, S. is acquainted with 
it. The Jain writer Ràja-Sekhara (fourteenth century) calls the 
Saiva system a yoga-mata.? Hc is of the view that the Nazyayikas 
like Jayanta, Udayana and Bhasarvajna and the Vaisestkas 
were followers of Saivism. Haribhadra in his Sad-darsana- 
samuccaya makes out that the followers of the Nyàya and the 
Vaisesika systems adopt the same divinity.! The Saiva Agamas 
were written in Sanskrit, Prakrit and local dialects according to 
Stiva-dharmottara.5 They are available in Sanskrit and 
Dravidian languages like Telugu, Tamil and Kannada. In 
Màdhava's sarva-darsana-samgraha we find a treatment of 
Nakuliga-pasupata, the Saiva and the Pratyabhijiia systems. 
The Agamic Saivism is found in South India, the Pasupata 
system in Gujerat, the Pratyabhijfià in Kasmir and other parts 
of North India, and Vira-saivism developed by Basava 
(twelfth centurv) in Karnataka. The Pasupata school which 
dates from the second century B.c. adopts a dualistic view. 
According to it the Supreme and the individual souls are 
distinct entities and frakrtt is the constituent cause of the world. 
In the released condition the individual soul shakes off weak- 
ness and ignorance and attains boundless knowledge and power 
of action. In this school release is sámipya or proximity to God 
and not identity with God. While Srikantha’s system has many 


A IT,:2. 38. 4 II. 2. 35-8. 
3 atha yoga-matam brümah, $aivam iti aparabhidam, p. 8. 
4 devatd-visayo bhedo ndstt natydyikaih samam vatsesikanam  tattve tu 
vidyate asau nidarsyate, p. 266. 
5 samskrtath pvakytair vakyaiv yas ca Sisyanuripatah 
desa-bhasadyupayais ca bodhayet sa guruh smrtah. 
Quoted in Siva-jfiána-siddhi. 

* Vatulagama mentions the different varieties of Saivism. 

Satvam catur-vidham proktam samasác chrnu sanmukha. 

samadnyam misrakam caiva $uddham viram yathakramam. 
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points in common with the Visistddvaita of R. and the Saiva 
Siddhanta, Xt has distinctive features of its own. 


Supreme Reality and the World 

The Supreme is identified with Szva and there is suflicient 
support for it in the early Scriptures.! Brahman is Siva who is to 
be meditated on by all those who seek release. 

S. treats I. 1. 2 as a statement of the nature of Brahman. R. 
looks upon it as an attempt to reconcile apparently contra- 
dictory statements of the U panisads. Srikantha argues that God 
is ?nferred as the primal source and the supreme Lord of the 
whole of the material and spiritual universe. Siva is possessed 
of an infinite number of attributes and inconceivable powers. He 
is frec from all defects and faults. He 1s gracious towards his 
devotees. Siva is adored by Srikantha as being of the nature of 
self-substance in his invocation.? He is called Bhava because he 
exists everywhere and at all times, Sarva because he destroys 
everything, Pasu-pati, the lord of all creatures, Rudra because 
he removes the sorrows of the world, S7va because he is free 
from all taints and is supremely auspicious.? Siva is the cause of 
the creation, maintenance and dissolution of the world, of the 
liberation of souls through the cessation of bondage by his 
grace, and the concealment of the essential nature of the soul 
thus causing bondage, janma, sthitt, pralaya, anugraha and 
tivobhava. He is also an enjoyer, not of the fruits of karma but of 
his own infinite bliss. Hc has a celestial non-material body which 
is free from subjection to karma. All these qualities belong to the 
world of manifestation and do not constitute the essential 
nature of Siva and so do not limit him. They indicate the nature 
of Brahman but do not disclose his true nature. The manifested 
world is the tatastha-laksana or temporary quality of Brahman. 
When maya transforms itself into the world by the grace of God, 
God himself, being eternally associated with mé@yd, may in a 
sense be regarded also as the material cause of the world though 
he remains outside maya in his transcendence. Brahman exists 


1 See R.V. X. 125. 7: Atharva-Siras U. V. 3. 
2 qum namo'ham-paddrthava lokandm siddhi-hetave 
sac-cid-dnanda-rtipaya sivava paramátmane. 
8 I1 1.2:]. 1.4: 
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in a transcendent manner apart from the individual souls and 
the material world. While God is the instrumental and material 
cause of the world, he is unaffected by the changes of the latter. 
God is both the transcendent Supreme and the active cause of 
the world. The various epithets of Brahman, being, conscious- 
ness and bliss are qualities and not substance of Brahman. If 
Brahman were of the nature of consciousness he could not have 
transformed himself into the material world. For this would 
mean that Brahman was changeable; this would contradict the 
view of the Upanisads that Brahman was devoid of action, 
niskriya. Brahman is not pure consciousness but is endowed with 
omnisciencc. He does not depend on any external aid for the 
execution. of his power, anapeksita-bahya-karana. Though 
Brahman is absolutely unchangeable in himself, his energy 
undergoes transformation in the crcation and dissolution of the 
world. He has within him the energy of consciousness and the 
energy of matcriality.? 

During the universal dissolution there is nothing, no sun or 
moon, no day or night, no names and shapes, no sentient and 
non-sentient objects. Everything is enveloped in darkness and 
the Lord with all powers withdraws, abides as a cause, absolute, 
one without a second, self-luminous. When there arises in him 
the supreme power of knowledge removing the darkness around, 
he wishes to be many. Then the subtle powers of the sentient 
and the non-sentient become manifest. The world is said to be 
both unborn and an effect. It 1s unborn since it abides as a 
subtle power of the Lord; it is an effect in the sense that during 
creation it is manifested in gross forms.’ The relation between 
Brahman and the universe is analogous to that between the 
soul and the body, or that between substance and attribute or 
that between cause and effect. The soul (Savivin) and the body 
(Sarira) are non-different in the sense that the soul cannot exist 
without the body and vice versa. It is the same with regard to 
substance, gu1n or visesya, and attribute, guna or visesana, as 
well as cause, kavana, and effect, karya. Brahman cannot exist 

a jagad-upadana-nimitta-bhitasyapi parameśvarasya niskalam 

niskriyam ityadt-srutibhiry nirvikadvatvam apy upapadyate. 
See II. 2. 36-8. 


2 cid-acit-prapanca-rtipa-Sakti-vigistatvam svabhüvikam eva brahmanah. 
3 J. 1. 4. 10. 
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without the universe which ever exists in him as his power, just 
as fire cannot exist without heat or a blue lotus without blue- 
ness. The universe cannot exist without Brahman even as an 
earthen jar cannot exist without clay. Non-difference means 
essential and mutual interdependence and not actual identity.! 
Difference means difference of nature.” This peculiar relation 
enables them to form one whole where one cannot exist with- 
out the other. 

Appaya Diksita says that God himself is not transformed into 
the form of the world but his Sakiz or energy manifests itsclf as 
the world. This sakt: is of the very being of God. The world is 
not an illusion. It is not an attribute of God or limb of God where 
all activities are dependent on the will of God as R. suggests nor 
is the relation of the world to God of the nature of waves to the 
sea. 

Brahman is the controller of all sentient entities and non- 
sentient world.’ He is both knowledge and knower.* Cil and 
acit, the sentient and the non-sentient, are the powers of the 
Lord.» Cit-Sakti consists of three factors, knowledge, jñãna, 
volition, ?cchá, and action, krivd. The acit-Sakt? consists of the 
elements, earth, water, fire, air and ether.? These two together 
consisting of cight forms constitute the body of the Lord, or the 
attributes of the Lord qualifying him as the body qualifies the 
soul or as the colour blue qualifies the blue lotus. The Lord has 
the universe for his form or body, prapafica-riipa. For Srikantha, 
Siva is both the material and the efficient cause of the universe. 
He criticises the views of those Saiva sects which look upon the 
Lord as merely the efficient cause and not the material cause.’ 
When Siva is the material cause through his mayà or icchd- 
Sakti, he is called Narayana or Visnu. He is subordinate to Siva 
though non-different from him.* Subordinate to Nārāyana is 
Hiranya-garbha or the aggregate of souls of effects.® 

The Lord is both the efficient and the material cause of the 
universe which is thc result of the transformation of brahman. 
This transformation does not imply any change or defect in 


1 prapatca-brahmanor ananyatvam nama vinà-bháva-vahitatvam. 11. 1. 22. 

* Isis 22. 3 anena-cid-acin-niyamakant brahmeti vijüáyate. Y. 1. 2. 

* ]I. 3. 29. E 1.20. TI. 4. 14. ? Il. 2. 35-8. 

5 yato visnu-Sivayor wpüdüana-nimittayor avastha-bhedam antareņa svariüpa- 
bhedo nàsti. I. 1. 6. ? IV. 3. 14. 
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Brahman. Brahman’s parindma or transformation relates only 
to his ctt-Saki?, the energy of consciousness. This is the material 
cause which takes on the form of the world. Sometimes maya is 
said to be the primal matter or prakrit. Brahman associated 
with dvd, i.c. subtle consciousness and subtle materiality, is 
the cause; the same is the effect in its gross manifestation.! 

Brahman and the universe are non-different but not identical. 
Brahman is qualified by the world, sentient and non-sentient, 
cid-acid-prapaiica-visista. 

R. and Srikantha adopt the same view of causation. The 
process is not the changing of one thing into another but the 
transforming of the same reality from a subtle to a gross 
condition. The beings sentient and non-sentient are already 
there in a subtle condition indistinguishable by name and 
shape. The manifestation of names and shapes marks the 
transformation of cause into effect. This view is called by 
Srikantha visisla-Sivadvaita-váda. Siva is qualified by the 
sentient and the non-sentient even as the soul is qualified by the 
body. While for Nimbarka non-difference and difference are on 
the same level, for Srikantha non-difference is the principal 
which is qualified by difference. Difference is subordinate to 
non-difference, even as the body is subordinate to the soul 
which it qualifies. 


Cat-Saktt 

The sentient and the non-sentient world 1s the result of the 
transformation of the c7/-saht? or the energy of consciousness of 
the Supreme Lord who is non-different from it. The first 
manifestation of czt-Sakti is Narayana who is the material cause 
of the world. He is of the form of the universe, visvákara. 
Brahman himself who is Siva is the efficient cause. Brahman and 
cit-Saktt are distinguishable aspects and not separate entities. 
Between Brahman and cit-$ahti there is non-difference. 
Brahman 1s unchanging and unaffected by the transformation 
through cit-Sakti. Brahman as different from cit-śakti is only the 
operative cause. Drahman as creator is to be viewed as endowed 
with cii-Sakti. On account of the relationship to the Lord 


1 sttksma-cid-acid-visistam brahma kávanam ; sthila-cid-acid-visistam tal- 
karyam bhavati. I. 1. 2. 
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through ci-Sakt:, the world partakes of the three qualities of 
being, consciousness and bliss of the Supreme. Particular things 
are a fraction of the existence of Brahman and their knowledge 
and bliss are fragments of the knowledge and bliss of Brahman. 
The identity of Brahman and the finite self is not to be taken 
literally. The relationship is of the nature binding the body and 
the embodied, the pervaded and the pervader. When the faggot 
is lit by fire, we speak of it as fire. 


Visista-sivadvaita 

Srikantha warns us against three possible views: (i) atyanta- 
bheda-vada, the view that there is an absolute difference between 
the Lord and the soul as between a jar and a piece of cloth 
because this conflicts with scriptural texts which deny difference. 
(ii) alyantabheda-vada, the view that there is absolute non- 
difference between the Lord and the soul, because this conflicts 
with scriptural texts which admit difference between the two. 
(iii) abheda-bheda-vada, the view that there is both non-difference 
and difference for this goes against facts of direct experience. 
Difference and non-difference are mutually contradictory and 
cannot coexist. Srikantha says: “We are not among those who 
maintain absolute difference between Brahman and the world 
as between a jar and a cloth, that being opposed to the texts 
which declare their non-distinctness; and we are not of those 
who maintain their absolute non-difference; nor do we declare 
the illusoriness of one of them as in the case of silver and 
mother-of-pearl,' that being opposed to the texts which declare 
difference between their natural qualities. Nor are we of those 
who posit both difference and non-difference, that relationship 
being opposed to fact. We are, however, of those who maintain 
the non-dualism of the distinct, as exists between body and the 
embodied, or between a quality and the qualified.’ 

For R. Brahman is a concrete universal, having matter and 
consciousness always associated with him and controlled by 
him as the limbs of a person are controlled by the person 


1 brahma-prapaiicayor na vayam atyanta-bheda-vádino ghata-patayor iva iad- 
ananyalva-para-sruti virodhat. na càtyantabheda-vàdinah. na và $ukti-rajatayor 
ivaikataramithydtva-vadinah, tat svabhdvika-guna-bheda-para-sruti-virudhat. na 
ca bhedàbheda-vàdinah, vastu-virodhát. kir tu $arira-Saririnor iva guna-guninor 
iva ca visisládvaita-vàdinah. 

c* 
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himself. In his Sivadvaita-nirnaya Appaya Diksita argues against 
the identification of Srikantha's philosophy with that of R.'s 
visistadvairta. He argues that Srikantha’s system was essentially 
a non-dualism, Advaita, though he offers the visistádvaita view 
for the benefit of those who are incapable of comprehending the 
absolute non-dual Brahman. Srikantha docs not criticise the 
dldvaita doctrine as R. does but expounds the theistic position. 
Appaya Diksita commenting on Srikantha’s views argucs that 

Brahman ditfers from the sentient (cetana) and non-sentient 
(acetana). These are two forms of energy, cif-sakti or energy of 
consciousness which is responsible for conscious beings and jada- 
Sakti which transforms itself in the form of the material universe 
under the instrumentality of Brahman. Both these are mani- 
festations of the energy of God. They are the qualities of God 
and have no existence separate from the nature of God. The 
soul is an eternal and real substance, a knower, an enjoyer and 
an active agent, atomic in size. These qualities pertain to the 
very nature of the soul and endure in bondage as in release. The 

soul though intelligent is not omniscient. It has limited know- 

ledge and is subject to defects and faults. Though the souls and 

the Lord are different, they are not absolutely different. The 

soul is atomic and is not of the nature of pure consciousness. It 

possesses knowledge as its permanent quality. It is a real 

part of Lrahman and not a false appearance due to limitations 

of causes and conditions. The individual souls are active agents, 

doing things by themselves. God only helps the realisation of each 

one's wishes. He cannot be charged with cruelty or partiality. 

Even though Siva is all-merciful, he cannot remove the 

sorrows of all. It 1s only when by their own deeds the veil of 
ignorance and impurity is removed that the mercy of God 
manifests itself in the liberation of the soul. The laws of nature 
are the manifestation of the grace of God. By our good deeds we 
earn the mercy of God. By the proper and disinterested 
performance of duties we purify the mind and help the rise of 
knowledge. Though karma does not directly lead to salvation, 
it is an indirect means, for it gives rise to knowledge which leads 
to meditation and meditation leads to salvation. 


1 Appaya Diksita makes God completely responsible. tatha ca paramesvara- 
hària-pürva-karma-müla-svecchádhine yatne, paramesvaradhinatvam na hiyate. 
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There are various kinds of meditation. Meditation of the Lord 
in his own nature lcads to liberation directly and immediately. 
The Lord is meditated on as identical with the self of the 
devotee which helps to remove the pasutva or bondage of the 
soul and leads to the attainment of Svatva. Sarvajfiánottara 
says: 'He who thinks, I am the self, Siva, the supreme self is, 
indecd, different or he who because of delusion meditates thus 
does not attain s?vatva. Give up the thought of difference, “Siva 
is other than myself”, contemplate them always as not-dual, but 
in the form, what is Siva that is myself.'! There is meditation on 
Narayana which leads to the attainment of Narayana and then 
to that of the Lord Siva. 


Release 


The grace of the Lord is an essential prerequisite of 
salvation. While the soul is under the contro! of the Lord in the 
state of bondage, it becomes free in the state of release. 
Liberation is severance of the bondage of worldly existence? and 
attaining to a similarity with Siva. The freed soul becomes 
omniscient* and independent, possessed of all his auspicious 
qualities and free from all defects.? The freed soul becomes 
similar to the Lord and not identical with him.* It is the full 
development of the soul? and not absorption in Siva. lt is 
distinct from the Lord since it is atomic while the Lord is all- 
pervading. 1t lacks the power to crcate, maintain and destroy 
the universe which only the Lord has. The freed soul shares all 
the divine pleasures with the Lord.* It possesses pure, 
independent, non-material sense-organs and mind by which it 


1 aham dima sivohy anyah pavamáatmeti vah smrtah 
evam yopásayen mohat na $watvam avápnuyat 
$ivo'nyas tu aham evanyah pythag-bháàvai vivarjayet. 
yas Sivas so'ham eveti hy advayan bhàvayet sadàá. 
Siva-ananya-sáksatkara-patala. 12, 13. 


3 III. 3. 57. 3 pasa-viccheda and pasutva-nivritt. 
5 samsáre kiicijfatvam muktau sarvajfiatuam iti jñātā eva atma. 
5 IV. 4. 9. € I. 3. 8. ? TV. 4. 21. 


8 bari-bürnáham bhavam prakatam anubhavati. This cgoity is not like the 
prakrta  ahar-kára which is narrow but embraces the whole world 
frapaficavagahin. IV. 4. 17, 18, 19. 
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enjoys pleasures. It perceives the diversity of the universe.! It is 
united with the Lord in blissful experience and perceives his 
form. The liberated soul can remain without a body and enjoy 
all experiences through mind alone or he can at the same time 
animate or recreate many spiritual bodies which transcend the 
laws of prakrti and through them enjoy any happiness he wishes 
to have. He is not subject to the law of karma, he has no 
rebirth but he retains his personality possessing perfect 
resemblance with God, sáritpya. Salvation is a positive state of 
supreme and unsurpassed bliss and knowledge. It is not a state 
of mere unconsciousness. It can be attained only after the death 
of the earthly body.? 

For Srikantha there is no jivan-mukti, liberation in this life. 
All karmas which are ripe for producing fruits will continue to 
give fruits and do so until the present body falls away. Past 
karmas which have begun to take effect have to run their course 
till the end of this life. In that state we attain knowledge but not 
liberation. There are two kinds of salvation, immediate and 
gradual. Those who meditate on the Supreme Lord in his own 
nature go directly to the Lord and become free at once. Those 
who meditate on the Lord as sentient and non-sentient or on 
Narayana who is the Lord in the form of the material cause of 
the universe first go to Nardyana and then to Siva. 

Srikantha sometimes says that there is no need for the 
devotees of the non-related, «iranvayopásakas to travel by this 
path of the gods. Some like Appaya Diksita argue that 
Srikantha was at heart a non-dualist. The expression siranvaya 
is understood by Appaya Diksita as nis-prapafica. Srikantha 
seems to admit the existence of Brahman without deter- 
minations, N?r-guna Brahman, though his main purpose is to 
foster faith in and devotion to Personal God, Sa-guna Brahman. 
Srikantha asks us to look upon the Lord as master in relation to 
servants and adopt the path of service, the dasa marga, but he 
admits that those who seek release should meditate on the Lord 
as one with the self and not as standing in the relationship of the 
embodied to the body. 


1 vividham vastu-jatam pasyanti, vimrsanti cid yasya sah. III. 2. 16. 

2 IV. 28. 

3 kecin nivanvayopasakanam iha $avtrapáta eva muktiry iti avcivádi-gatim 
aniyatam Ghuh. Srikantha on IV. 2. 18. 
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Saiva Siddhanta 


$. mentions the name of Siddhanta-sastra composed by Siva 
himscelf.1 He refers to the three categories of patr, the lord, pasu, 
the creature, and pasa, the bond. The purpose of creation is to 
enable the souls to purify and perfect themselves. The pasz is in 
bondage and the Pasa can be scotched only by union with pati, 
the Lord. These views were adopted by the Saiva Siddhanta 
and the Pasupata schools. The pati is Siva who is called Rudra. 
Uma-pati who lived in the early half of the fourteenth century 
says that Siva is the Supreme Being who is neither permanently 
manifested nor unmanifested, without qualities, without 
impurities. The Pasupata system deals with five categories, the 
cause (kdvana), effect (karya), union with God (yoga), rules of 
conduct (vidhi) and end of sorrow (duhkhanta). For this system 
Pasu-pati, God is the instrumental cause of the world. The 
Naiyáyikas and the Vazsesikas adopt a similar view of God's 
causality.? 

Between Srikantha’s view and the Satna Siddhanta there are 
some differences. The duava mala or the power which obscures 
of the Saiva Siddhdnta is called avidya by Srikantha. Saiva 
Siddhanta makes a distinction between cit-saktt and maya. 
Srikantha accepts the fdddimya view that the Onc Reality 
appears as gun and guna, substance and attribute, while the 
Saiva Siddhanta means by tádátmya the close connection of two 
things which might be regarded as one. The soul is atomic, anu, 
for Srikanta while for Saiva Siddhdnta it is all-pervading, 
vibhu. Srikantha docs not adopt the view attributed to Saiva- 
gamas that God is only the instrumental cause. For him, as we 
have seen, he is also the material cause. 

For Saiva Siddhanta, the soul is pure consciousness (cin- 
matra) covered with impurities. It is all-pervading in space and 
time and goes through the cycle of birth and rebirth. Its nature 
is both jñāna and kriyd, It is pure consciousness which appears 
as distinct on account of the impurities, the pasas with which it 
is covered. The malas or impurities do not affect the purity of 


1 IJI. 2. 37. 

2 R. mentions Napdlikas and Kāla-mukhas as being sects of Saivism which are 
of an anti-Vedic character (veda-bahya). Anandagiri’s Saiikara-vijuya mentions 
the Kdpdlikas as being outside the pale of the Vedas. 
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the consciousness even as gold is not affected by the dross with 
which it is associated. The impurities can be removed not by 
knowledge but by the grace of Siva. The malas bind us 
differently on account of different kinds of karma. The obscur- 
ations of mala differentiate the different souls which are all 
basically one with Siva. Liberation does not mean transfor- 
mation. It is only the removal of the impuritics, the malas on 
account of which the different individual entities pass through 
the cycle of samsara. 


G. NIMBARKA 


Nimbarka was a Telugu Brahman who was born in Nimba or 
Nimbapura in the Bellary district but lived in Brindavana.' He 
was a lifelong celibate, aisthtka-brahma-carin. He seems to be 
indebted largely to R.’s bhdsya and criticises Srikantha’s views. 
His date may be about the latter half of the thirteenth century. 


Literature 

Nimbarka’s main works are Vedäānta-pārijāla-saurabha, 
which is his commentary on the B.S., Dasa-slokt or Siddhanta- 
raina and Sa-visesa-nir-visesa Sri- Krsna-stava-ràja. He has also 
written a number of sfotras. His direct disciple Srinivasa wrote a 
commentary on Nimbarka’s work, called Vedanta-kaustubha. 
KeSava Kàsmirin wrote a work on Veddanta-Kaustubha called 
the Vedanta-Kaustubha-prabha. 


Bhedabheda-vada 

There are texts which affirm duality between Brahman and 
the individual souls and others which affirm their non-duality. 
We can reconcile these conflicting texts by adopting the 
bhedabheda or the dvattadvatta-vàda to which we have references 
in the B.S. 

According to Nimbarka there are three equally real and 
coeternal realities (tri-tattva), Brahman, cit and acit. While 
Brahman is the controller, nzyantr, cit is the enjoyer, bhokty, and 
acit is the enjoyed, bhogya. Acit or non-sentient reality is of 


1 There is also a view that he was born in Brindávana on the Yamuná river. 
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three kinds, (i) fPràkria or what is derived from prakrti or 
primal matter, (ii) aprákrta or what is not derived from prakrti 
but derived from a non-material substance of which the world 
of Brahman is made and (iii) kala or time. There is a difference 
of nature between them, svaritba-bheda. Souls and matter, cit 
and acit, have a dependent reality, para-tantra-tattva. 

Nimbarka adopts the view of svabhavika-bhedabheda. Differ- 
ence and non-difference are both equally real. They coexist 
but do not contradict each other. The relation between the 
one and the many is like the sea and its waves! or the sun 
and its rays. Ctt and acit, the souls and the universe, exist in 
Brahman from all eternity and do not become separate from 
him even when manifested. They retain their specific natures. 
Brahman has a kárana-rüpa when he is pure cause without 
producing any effects, i.e. during the time of universal dis- 
solution. Even in the causal state, he is not absolutely un- 
differenced or mir-visesa, a pure unity or a bare identity. 
Brahman is always sa-visesa. Cit and acit are never absolutely 
merged in Brahman. They retain their individuality and 
separateness even during salvation and dissolution. God is 
separated from everything and inseparable from cverything. 
Brahman is both transcendent and immanent. Brahman 1s 
personal, possessed of a celestial body, full of divine beauty and 
grace. He is bhakta-vatsala, a god of love and grace. Nimbarka 
identifies Brahman with Krsna. For R.'s Visnu and Laksmt, we 
have in Nimbarka Krsva and KRādhā. Drahman assumes 
earthly forms to help the worl. 

Brahman is the omniscient, the cause of the origin, sustenance 
and destruction of the universe. He is all-powerful and all- 
merciful. While R. insists on the incomparable greatness 
(atsvarya) of the Lord, Nimbarka lays stress on the sweetness 
(madhurya). Brahman is gracious to his devotees and helps them 
to have a direct vision of himself. 


Scriptural Authority 
Brahman, possessed of inconceivable cnergies, is apprehended 
through the authority of Scripture. We cannot know the truth 


1 avibhagepi samudra-larangayor iva stivya-tat-prabhayor iva vibhagas sydt. 
II. 1. 13. 
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of things by our own limited powers of perception and inference. 
We have to rely on Scripture for our knowledge of Brahman. 
Scripture is the record of the experiences of great scers who have 
attained the power to realise God directly. 


Brahman and the World 


Brahman's relation to cit and acit is not one of substance and 
attribute as is the case with R. but is that of cause and effect. 
The impure ctt and acit cannot be parts of Brahman. Brahman is 
the material and efficient cause of the universe of souls and 
matter. The matcrial and efficient causes are ordinarily 
different from one another. In the case of the jar made of clay, 
clay is the material cause and the potter is the efficient cause. 
Prakrti is said to be the cause of all material objects. But 
according to Nimbarka’s follower, Purusottama, prakrti is said 
to be a power or sakti of Brahman. In his Veddnta-ratna- 
manjiisd, Purusottama observes that creation is the mani- 
festation of the subtle powers of cit and aci! in the form of gross 
effects. In pralaya or dissolution they remain in a subtle state 
and in szs/i or creation they become manifest. The universe is a 
real transformation, parinama, of Brahman. Brahman is 
greater than the world which is not a complete or exhaustive 
manifestation of Brahman. Acit is prakrti or primal matter. The 
presence of cit and acit in Brahman does not affect his nature. 

Why should the perfect Brahman, who can have no motive, 
no unfulfilled desire create the world? Nimbarka says that he 
does so in sport, out of the abundance of his joy. Creation does 
not indicate any insufficiency in Brahman. The word lila or 
sport does not indicate any arbitrariness or irrationality. 


Souls and their destiny 


Nimbarka believes in an infinite number of souls. Each of 
them is a distinctive agent, a knower (jfiátr), doer (karty) and 
enjoyer (bhokir). The soul is atomic in size and is said to pass out 
of the body through such small openings as the eye, etc. 
Though atomic in size, its attribute of knowledge pervades the 
whole body and is capable of experiencing the various states of 

1 C.U. VI. 2. 3. 
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the body even as a small lamp can flood a large room with its 
light. 

Nimbarka criticises the doctrine of the all-pervasiveness of 
the soul. If it were so we would have cternal perception or 
eternal non-perception. Either it is in connection with all 
objects when it will have eternal perception or it is not in 
connection with all objects, when it will have eternal non- 
perception and there will not be anything outside to bring 
about any connection. Human individuals undergo experiences 
in accordance with their past conduct. There are three kinds of 
destiny for the soul, svarga or heaven, naraka or hell and 
apavarga or rclease. The sinners go to hell; the virtuous go to 
heaven and the knowers go to the world of Lrahman and are not 
bound to return any more to savisdva. They are the released 
souls. Release is not the annihilation of the individual but is the 
full development of one's nature, dtma-svariupa-labha. 

One attains freedom by the ceaseless reflection on Brahman 
as the deepest self of the individual soul; not in the sense of 
absolute identity but in the sense of identity in difference.! 
Freedom is the attainment of the nature of Brahman, tad- 
bhávàpatti or brahma-svaritpa-labha. As the difference between 
Brahman and the soul is natural and cternal, it persists even in 
the state of release. In the state of release the individual is not 
merged in God. When the soul attains its full development, it 
becomes similar to and not one with the Supreme. The goal ts 
fellowship with the Supreme through the bond of mutual love. 
The freed soul is both different and non-different from Brahman. 
It is different because its individuality is not lost; 1t is non- 
different because it is dependent on and an organic part of 
Brahman. It has the attributes of being, consciousness and bliss 
and is free from the defects of sin, pain and suffering. It is still 
atomic in size while Brahman is all-pervading. The freed soul 
has not the power to create, maintain and dissolve the world. 
Even in the state of release the soul has the power to move 
about freely and realise its aims. Souls in bondage are attached 
to material bodies and are subject to rebirth according to their 
past deeds. The released souls are freed from connection with 
karma and are not liable to be born in the world of samsara. 


1 mumuksund parama-purusah svasya átmatvena dhycyah. IV. 1. 3. 
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Release is possible only after death. There is no jivan-muktt 
according to Nimbarka. So long as the material body persists, 
release 1s not possible. 

The way to salvation is by means of the five sadhanas, work, 
knowledge, devotion and meditation, surrender to God and 
obedience to the spiritual preceptor. One can undertake the 
inquiry into Brahman only after a study of the Vedic duties 
leading to different kinds of beneficial results. The function of 
karma is to purify the mind and help the rise of knowledge. 
Even after the rise of knowledge, the various duties of the 
different stages of life have to be observed.) When we realise 
that these results of karma are different from eternal bliss we 
attempt to attain /?ra/unan through the grace of God. Brahman 
is to be meditated on as Arsia along with Radha.? 

While both R. and Nimbàrka hold that the world is real like 
Brahman and is both different and non-different from it, the 
emphasis is more on non-difference in R. and on both difference 
and non-difference in Nimbàrka.? 


H. SRIPATI 


Sripati Pandit, an Andhra Brahmin of Vijayaváda, lived about 
the latter half of the fourteenth century,* and wrote a com- 
mentary on the B.S. defending dvaitadvaita, unity in duality. 
He calls his doctrine vzsesadvarta dvaittadvattabhidhana, bhedabhe- 
dàtinaka and is opposed to Pasupata dualism. It is different from 


! fasmat vidyodayaya svairama-harmáagnihotradi-vüpam grhasthena, tapo- 
Japadini harman ürdhva-retobhir anustheyani iti siddham. Vedanta-kaustubha- 
prabhi. 

2 ‘This view is to be found not in Veddnta-pdrijadta-saurabha but in Dasa- 
sloki. 

Jayadeva (twelfth century) described in his G?/a-govinda the longing of the 
human soul for union with the Divine through the love of Radhé and Krsna. 
The soul which is divine in its essence longs for union with the Divine from 
which it is separated by the fecling of individuality and it yearns to return to 
its original source. Jayadeva had remarkable skill in blending sounds and 
feelings. Vidyapati (A.D. 1368-1475) was his follower in poetry though not in 
religion. 

5 brahimabhinnopi ksctrajfiah sva-svarüpato bhinna eva. 

4 Sripati refers to Srikantha’s bhásya on B.S. II. r. 22; III. 2. 8 and is 
therefore later than Srikantha. 
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parinama-vada and vivarla-vada, Sripati’s view combines the 
bheda and the abhcda views on the analogy of the serpent and its 
coils or the sun and its rays. There are advaita texts like fat 
tvam ast and dvasta texts like two birds dwelling on the same 
tree. If we are not to violate the two sets of texts, we must 
adopt dvaitddvaita. His work is the philosophical basis of V?ra- 
faivism.! Sripati’s bhdsya is called Srikara-bhdsya for Sripati 
wrote it not in his own name but in the name of Srikara or 
Sivakara, for Siva is said to have inspired him to write this 
work. Sripati is a vira-Saiva. Vira-Suivas accept the twenty- 
eight Saiva Agamas and the Siva-gild. Sripati does not accept 
the validity of the Tantric dgamas and rites, which R. docs.” He 
is also opposed to the Tantric doctrines of Pdisupatas.4 


Unity in Duality 


This doctrine of unity in duality has had a long history. It 
goes back to a period prior to the composition of the B.S. S. 
criticises a similar theory attributed to Bhartr-prapanca.® 
According to Professor M. Hiriyanna, Reality for Dhartr-pra- 
pafica is bhedabheda or difference and non-difference. The 
relation of Brahman to the world is analogous to that of snake 
and its coils or the sun and its radiance. The cause is immanent 
in the effect. He adopts parináma or transformation as against 
vivarta or appearance. Brahman, who is one without a second, 
becomes svara, God and the worlds of souls and material 
objects. The ziva or the individual soul is a mode of Brahman 
and not an illusory appearance. Bhartr-praparica adopts jñāna- 
karma-samuccaya or co-ordination of knowledge and work as 
the means to liberation. This doctrine co-ordinates experience 
and Scripture. We have pramdia-samuccaya. Bhaskara and 


1 Cp. vi-sabdami và vikalparthe va-sabdo rahitarthakah 
vikalpa-rahitant Saivam vira-saivasi pracaksate. 
* Baladeva's commentary is called Govinda-bhdsya for he says that it was 
written at the command of Govinda. 
bhasyam etad viracitam baladevena dhimata 
$ri-govinda-nidescna govindākhyāäm agat tatah. 
3 paribhasd-pradhana-vamanuja-sdstrant veda-milatvabhavadt avaidikam itt 
ghanjaghosah. Il. 2. 42. 
* pàüca-rátradival básupatyágamanam nirastatvat. 
5 See S. on B.U. V. 1. 1. 
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Yàdava Prakasa, who adopt varieties of this doctrine, are 
criticised by R.1 

Sripati attacks the materialist (cárvaka) view that life is a 
product of material forces. Life cannot be a product of non-life. 
Even as a temple has a builder, the world also must have had a 
builder. Vedic texts declare the realty of Brahman as Siva. 
Brahman is different from the world of gross and subtle forms.? 
Brahman is identified with Para-siva or Parama-siva who has 
two forms undivided (a-dvitiya) and divided (dvitiya). In the 
latter he has fradAhaána.? Siva, though endowed with the three 
gunas, is different from the three gunas, or trigunatmaka-hetu- 
bhiita-pradhana-sakti, or the threefold creative power. Siva is 
niy-guna when, prior to creation, he withdraws all his powers 
within himself; he is sa-guna when he expands the powers and is 
about to create the world. 

Siva is the efficient and material cause of the world. The two 
are non-different but not one.4 Siva, through his cit-sakti, 
creates the world. The energy that manifests itself is in 
Brahman, The sat-sthala para-siva Brahman is the primal cause 
of everything.® God is indistinguishable from his energies even 
as the sun cannot be distinguished from his rays. In the original 
state when there was no world God alone existed, and the world 
of multiplicity existed in a subtle form wholly indistinguishable 
from him. When the idea of creation moves him he separates the 
living beings and makes them different, being associated with 
different kinds of karma. Everything we see in the world is real 
and has Siva for his substratum. 


Criticism of Maya 

Sripati criticises the view of the differenceless Brahman and 
the world-appearance. The differenceless Brahman can be 
established only on the authority of Scripture or inference but 
these are included within the conceptual world of distinctions 
and cannot take us beyond it to a differenceless Brahman. If 
R. on B.S. II. 1. 15. 2 sthila-siksma-prapatca-vydvrita, 
sivddhina-pradhdna-vikdsa-sad-bhave. 
abhinna-nimiltobadana-káranatvam na tu eka-kàranatvam. 
bhedàbhedátmika $aktih bvahma-nisthà sanatant. 


sarva-kavana, vedánta-vedya, purva-paramrs{a-saf-sthala-para-siva-brah- 
maiva. 
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Brahman has avidyà as its quality it would cease to be Brahman. 
If avidvà belongs to Brahman, there ought to be some other 
entity by whose action avidyd is removed. There are many texts 
which speak of a Personal God. So a differenceless Brahman is a 
wrong assumption. How can a formless Brahman be reflected 
through mayd or avidyá? If the Personal God, Isvara, is a 
reflection in maya or avidya, then the destruction of the latter 
will mean the destruction of God and the individual soul. We 
must admit that Brahman appears in two forms as pure 
consciousness and as the world. Scriptural texts support 
Brahman with form and without form. The Personal God 
cannot be mere appearance. An apparent object cannot bestow 
benefits or be the object of devotion. 

There is nothing that can establish the fact of the world- 
appearance. It exists and fulfils our needs. It is not something 
which appears without an underlying rcality. The world has a 
substratum. If the appearance is regarded as different from the 
substratum, we fall into the error of duality. The world has a 
definite order and systcm. It is the basis of our knowledge and 
behaviour. Even dream experiences are real. They are not 
created by the individual through his personal effort. They are 
created by God and are not wholly unrelated to the objects of 
life. They indicate luck or ill-luck in life. Even deep sleep, 
sugupti, is produced by God when we enter into the network of 
nerves in the heart. We do not become merged in Brahman. 
When we wake up we remember our past. B.5.! repudiates the 
idea of the non-existence of an external world. The texts that 
speak of the world as being made up of names and shapes do not 
lead to the view that Brahman alone is real and the world is an 
appearance. In whatever form the world may appear, it is in 
reality nothing but S7va.? 

The manifold world which has come out of Brahman is onc 
with him. It cannot be regarded as the body of Brahman for the 
Scriptures declare that in the beginning only pure being 
existed. The world and Brahman are distinct from each other 
and one cannot be said to be a part of the other. The texts teach 


1 JT. 2. 27-8. 
2 vácürambhana-5rutinàm śivopādānatvāt — prapaficasya — tad-tadátmya- 
bodhakatvam vidhtyate, na ca mithyatvam. I. 1. 1. 
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both duality and non-duality. The world is different from and 
identical with Brahman. There is no question of the false 
imposition of the one on the other. Sripati repudiates S.’s theory 
of world-appearance and formless Brahman as unworthy of 
acceptance.! 

Sripati takes his stand on the bheddbheda texts used also by 
Bhaskara and R., which state that the relation between God 
and the world is similar to that between the ocean and the 
waves. Commenting on I. 4. 22 Sripati says that Badarayana's 
view is the bhedabheda view of Kasakrtsna. The world exists in a 
subtle form and is developed into gross existence through the 
power of Siva.* He is beyond all worlds and is possessed of all 
powers. There is nothing impossible for him. The pradhana 
power is treated as a bhinna-saktt while the ctt Sakiz is said to be 
abhinna-sakti. Siva remains unaltered in all the three stages of 
time.? 

Though God transforms himself into the material world he 
does not exhaust himself in creation. The greater part of him is 
transcendent. The individual soul, 77va, is beginningless, anddz, 
atomic (anu), bound down by mdya (maya-pasa-baddha), 
caught in the whirl of samsaára — (ghora-apára-nissára- 
samsdara-vyapdra), subject to the three kinds of passion (iápa- 
iraya) and so subject to birth and death (ndnd-sarira-pravesa- 
nirgama). It is possessed of self-conceit (abhimana-visista), 
leading to attachment and anger (kama-krodha) resulting in 
happiness and misery (sukha-duhkha). The jiva has power of 
understanding and can act independently. It has the capacity to 
realise Brahman. 


Release 


When the 7?va is freed from the fetters of the three gunas, it is 
freed and becomes one with Siva. Then the advaita state prevails. 
So long as the jiva is fettered, he is separate from Siva and the 
dvaita condition is true. The freed soul has no body subject 


1 smartan sarva-mata-bhrastán jagan-mithydtva-sddhakan 
gantkacdra-sampanndan pasandan pari-varjayet. 1. 1. 20. 
2 parcchinna-sakti-visiste  miravayave jivdimani | sva-manas-Saktyà vicitra- 
nand-vidha-brahmanda-kalpanam upapannam. 
3 hüla-trayepti eka-rupataya sthitah. 
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to karma. The body which he assumes to attain katlisa is 
non-natural and effulgent like that of Paranmesvara! and is free 
from causes that make for unhappiness.? He is of true resolve, 
satya-samkalpa and has no lord over him, ananyádhipati. He is as 
independent as Siva himself, sivavat svatantrah. The freed souls 
assume the form of Siva (Stva-sdritpva), are omniscient and free 
from self-conceit (abhimana). They have Siva’s own form but 
still worship him even in the state of release. 

Jiva and Brahman are different from cach other in the state 
of bondagoe;? in the state of release, the 7iva is not different from 
Brahman.’ The intuition of Brahman, bralhluna-sáhksátkara, 
cannot be had by a study of the Upanisads. The grace of God 
and the grace of the guru are also needed. By knowledge and 
devotion we may attain to the supreme state. Dy updsana, 
dhyana, dharana and jiiana the carthly sheath is cast off 
and Sivatva is reached. Caste distinctions are not insisted on 
by the liva-saivas. Vedic duties are compulsory in all stages of 
life.® 

Those who worship 57va go to Siva; those who worship other 
forms of Dralunan than Siva go to them.’ In the interests of 
devotees God takes all the forms in which we find him.’ 
Devotees who meditate on the murta and amuria forms of 
Brahman realise both these states. Sripati points out that on the 
analogy of bhramara-kila-nydya, by faith, devotion and 
meditation, the individual soul attains the nature of S7va.° The 
formless Brahman can be obtained by means of the worship of 
personal forms, sa-gunopdsand. By meditating on Nila-kautha 
the supreme three-eyed Lord helped by Uma, the saint will 

1 aprakrta-jyotir-mayatuena parame svara-sarivavat. 

2 na duhkha-hetuh. 

8 sudbhavika-bhinnaivam. 4 tadvad abhinnalvam., 

5 jñänai vastu paricchctti dhyanari tat-bhava-kdranain 
tasmát jivo bhavet Sambhuh krimivat kifa-cintanat. 

* TII. 4. 2. 

Sripati quotes the following smrti text: 
sivam bhajanti ye narah sivam vrajanti te narah 
Sivelaram bhajanti ye sivetarari vrajanti te. 

8 bhaktanugrahartham ghrta-hathinyavad = divya-mangala-vigraha-dharasva 
mahesvavasya müriàmürta-prapafica-kalpane apy adosah. 1. 1. 2. 

9 §vaddhd-bhakti-dhyana-yogad aveht’ ityddau — bhramara-hifavat parames- 
varopàsanütmaku-dhyàna jñāna-vaśāt jivasya Siva-tattva-praplim | wpadesát. 
l. 1. 4. 
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attain Siva, the origin of created things, who is beyond dark- 
ness.’ 

The six positions in the progress of the aspirant aiming at the 
attainment of freedom from bondage are said to be saf-sthala.? 
Sat-sthala is the connecting link between the individual soul 
and the Supreme Reality. It marks the six stages which signify 
the acquisition of knowledge which leads to sdmarasya or 
equality with Brahman. They are named bhakti, mahesa, 
prasáda, prana-linga šarana, aikya. Siva is worshipped as /irga.? 
the symbol which is said to transcend space. 

While the worship of Har! and Hara, Visnu and Siva was 
generally adopted, still in some periods rivalries were 
pronounced. Haradattacarya’s work on Hari-hara-laratamyam 
is a casc in point. The joint worship of V7szu and Siva in the 
form of Hart-hara is advised in the well-known Devangere 
inscription dated A.D. 122 


I. VALLABHA 


Vallabha belongs to the latter part of the fifteenth century.‘ 
He wrote a commentary on the B.S. called the A34«-bhàsya, the 
small commentary as distinct from the Drhad-bhàsya, or the 
large commentary, which has not come down to us. Like 
Madhva and Jiva Gosvamin, Vallabha holds the 5Aagavata 
Purdua in high esteem. He wrote a commentary on it called the 


1 umd-sahayam paramesvaram prabhusn tri-locanasi nila-kanthan prasantam 
dhyatva munir gacchati bhitta~yonim samasta-sak siiit tamasah parastat. 
Kaivalya U. 7. 
toL I 
3 liyante yatra bhütani nir-gacchanti punah punah. 
tena lingam param vyoma niskalah paramas $ivah. 
Lingam linam gamayati yat, the unseen background of the universe. Anyone 
initiated in the Pasupata-vrata wears not only bhasma but linga: 
lingánga-sanginam caiva punar-janma ma vidyate 
yesá pasupato yogah pasu-pasa nivrttaye 
sarva-vedanta-saroyam atyàsrama iti Srutih. 

He who wears the linga on his body will have no more rebirth. This wearing 
of the linga is the pasupata yoga by which we destroy the animal created by 
bondage. This is the essence of the Vedanta, the meaning of atydsrama of the 
Srult. 

4 His dates are given as A.D. 1479-1531 or 1481—1533. 
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Subodhint, In his Anu-bhasya, he uses not only the Upanisads, 
the B.G. and the B.S., but also the bhagavata. His commen- 
tary is available only up to III. 2. 33 and it was completed by 
his second son Vittala-natha. He himself was a follower of 
Visnu-svamin (fourteenth century) who is reputed to be the 
founder of Visuddhadvaita. Visnu-svamin is said to have written 
a commentary on the B.S. called Sarvajüa-sitkta. There is a 
legend that Visnu-svamin’s successors were Jnana-deva, 
Nàma-deva, Tri-locana and Vallabha. Possibly Visnu-svàmin 
lived about the end of the thirteenth centurv. He follows 
Madhva's views except that he advocates the worship of Radha 
along with that of rsia. In his commentary on the Pagavata 
Purana called Subodhini,) Vallabha states the view of Visnu- 
svàmin as propounding a distinction between /rahitan and the 
world through the qualities of sattva, rajas and tamas while he 
holds that Brahman is devoid of qualities.? Vallabha's Sudd/tad- 
vaila is distinct from S.’s system which he regards as impure on 
account of its use of the doctrine of mawva. 


Ultimate Reality 


For Vallabha, the Supreme is Arsia, known as Prahman in 
the Upanisads, one without a second, being, awareness and 
bliss, sac-cid-dnanda. He is free from all differences, internal or 
external. There are three forms of Brahman: (i) Para-brahman, 
Purusottama or Krsna, (ii) Antar-vamin, the principle dwelling 
in the finite souls, (iii) Akşara- Brahman, which is the object of 
meditation which is regarded as the abode of Krsna. The 
Aksara appears as prakrtt and purusa and is the cause of every- 
thing. It is higher than purusa and prakrt? and includes in- 
numerable worlds. While Purisottama is the highest, Aksara 
Brahman is one expression of it. It appears in four forms: 
(1) aksara, (2) kala or time, (3) karman or action, (4) svabhava or 
nature. Time is regarded as a form of God. It is supra-sensible 
and is inferred from the nature of effects, karvanumeya. It is all- 
pervasive and the cause and support of all things. It is the first 
cause that disturbs the equilibrium of the guzas. 

1: TIL. 32.637: 


? te ca sampratant visnu-svdmy-anusarinah tattva-vadino rāmānujaś ca 
tamo-rajas-sativaiy bhinnà asmat. pratipaditàc ca nairgunya-vádasva. 
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Karma or action is also universal. It manifests itself as 
different actions in different men. 

A third category is svabháva. It is that which produces 
change.! These are eternal principles which are one with God. 
The souls, the material world and the indwelling spirit are three 
forms of God and not different from him.? The universe consists 
of these three elements. Inanimate objects have only sat or being; 
consciousness and bliss are absent. The animate creation jiva has 
being and consciousness but not bliss. Ayvsnza, the Supreme 
Being, has all the three qualities, being, consciousness and bliss. 

God is both agent and non-agent. He cannot be known 
through the pramdnas; yet is he known when he wills. God is 
the changeable as well as the unchangeable. He is not sa-guna or 
possessed of qualitics for the simple reason that the qualities do 
not stand against him depriving him of his independence. He 1s 
the controller of the qualities and so their existence and non- 
existence depend on him. He is both sa-guna and nir-gitia. 

God has the power to become anything at any time through 
what is known as his »áyá-Sakti. He is the creator of everything 
and is the material and efficient cause of the world.? God does 
not create by using prakrt: but through his own nature. He is the 
samavaya and the nimitta-karana of the world. Vallabha holds 
that Brahman is the inherent cause or samaváyi-káraya since 
Brahman exists everywhere in his tripartite nature as being, 
consciousness and bliss. Brahman manifests his three characters 
in different proportions in matter, soul and Brahman. He is 
present in his fullness in all objects though he manifests his 
qualities in different degrees. Multiplicity does not involve any 
change for it is the one identity that is manifested in varying 
forms. Màyá is the power of Brahman and is not different from 
Brahman.’ The cause, Brahman, and the effect, the world, are 
the same. Though unmanifest and transcendent by creating the 
world, he becomes manifest and the object of comprchension. 
The world being a manifestation of Brahman is never destroyed 

1 parindma-hetutvai tal-laksanam. 

* sa-jativa-vi-jaliya-sva-gata-dvaila-varjitam sa-jaliyd jlvà, vi-jatiya jadàh, 
sva-gata antar-yaminah ; trisu api bhagavan anusyttas tri-rupas ca bhavatits. 
tai nirūpitanı duaitarn bhedas tad-varjitam. Tattvártha-dipa. 5 I. 1.4. 


4 màyàyàpi — bhagavac-chaktitvena — Saktimad-abhinnatvát. | Purusottama's 
Prastháana-vatnákara, p. 159. 
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of the jiva are under the control of Brahman. Brahman and jiva 
are real, one being the support and the other the supported. The 
self is one though it appears as many when it becomes associated 
with diverse kinds of ignorance and limits itself by the obj ects of 
knowledge. The notion of the self as doer and enjoyer is due to 
misconception. If the self were not naturally free, it would not 
be possible to liberate it by any means. The souls are eternal 
parts of Brahman. Though atomic in size, they pervade the 
whole body by their intelligence. They are of three classes, 
pusti, man yada and pravaha. The first class are the chosen ones 
who enjoy the grace of God and are ardently devoted to him. 
The second are devoted to God and worship him through the 
study of the Scriptures. The last are engrossed in won 
desires and do not think of God. 

For the 77a to enjoy all blessings along with Brahman, it is 
necessary that it should possess all attributes as Brahman. The 
jiva is made in the image of Brahman. It is not dnanda-maya but 
when it attains brahma-knowledge it enjoys dnanda. lt does not 
become ànanda-maya for then it would be the creator of worlds 
like Brahman. The Supreme who is duanda-maya gives bliss to 
the jivas and cannot itself be the jiva. There is always a 
distinction between the giver and the receiver, the attained and 
the attainer. For the individual to know itself as pure intelli- 
gence, yoga or knowledge by special vision is essential. 


Release and the Way to it 


Vallabha holds that the knower of Brahman is absorbed in 
Aksara Brahman and not in Puruşottama. If knowledge is 
associated with devotion the seeker is absorbed in Purusottama. 
There is a still higher stage where the Lord gives to some souls 
divine bliss. They share the joy of his company, nitya-lila. 

bhakti, of which Vallabha gives a detailed analysis, is the only 
means to salvation. By it we reach release from birth and 
rebirth. The state of bhakti when we enjoy God with all our 
senses and mind is better even than release. Bhakti, for 
Vallabha, is prema and sevà, love and service. Through intense 
attachment to the Supreme one perceives him in all things, 
for they are all manifestations of God. Bhakti produces 
sarvatma-bhava. 
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There are two forms of bhakti, maryada-bhakt: which is 
attainable by one's own efforts and fztsfi-bhaktt which is 
attainable by the grace of God alone, without one's own effort. 
Vallabha adopts the latter position. Those who adopt this way 
gain release through the gracc of the Supreme. They are elected 
by God whether they have acquired the requisite qualifications 
or not. This way demands complete surrender to the Supreme. 
Vallabha docs not advocate renunciation or sammwvyása. 
Renunciation follows from bhakti out of necessity and not out of 
a sense of duty. The path of knowledge brings its results after 
many births. The way of bhakti is preferable. 

Sir Das (A.D. 1483-1563) was Vallabha's chief disciple and he 
popularised Vallabha's teaching. Mira Bai (A.D. 1498-1573) in 
her songs brought out the full implications of the worship of 
Radha-Krsna. She put herself in the place of AKadha and 
addressed her songs to Arsia. 


J. SUKA 


From the quotations in other commentaries we find that Suka 
(sixteenth century) is an advocate of bheda-vada. Suka follows 
Madhva's teaching on this point. He bases his views on the 
Bhagavata Purana. He admits differences to be real between the 
individual soul, 7?va, and the Lord, /$a, jiva and prakrti. The 
world is real. The B.S. gives us not an unqualified, 217-v1Sesa 
Brahman but a qualified, sa-visesa Brahman. While Para- 
Brahman is nir-guna in so far as he is absolutely free from sativa, 
rajas and tamas, he is full of auspicious qualities, anandádi-sad- 
gunas. He is the source of the creation, maintenance and 
destruction of the universe.! Brahman in the form of Sri Hari, 
Narayana, Krsna is to be adored. Suka believes in avataras 
which are said to be equal. 

The purpose of 727#dasd or inquiry is for the attainment of 
release, snoksa-labha. The Supreme, out of his grace, grants 
moksa or liberation.? The released soul is fara-tantra, 


1 jagat-janmadi-kadvanatvaiit para-brahmano laksanam bhavatiti praha 
janmadyasya iti. 

2 bhagavat-prasáda-labdhasya moksasya pratyag-dtmana sannihitateam asti. 
IV. 4. 17. 
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subordinate to Paramatman. He enjoys bliss in association with 
the Supreme Lord. 


K. VIJNANA-BHIKSU 


Vijüüna-bhiksu, a native of Bengal, who lived about the 
beginning of the seventeenth century, wrote a commentary on 


Samkhya. He attempts to reconcile the Vedania and the 
Samkhya systems. He supports the personal individuality of 
souls, protests against $.'s view and complains that he reduces 
Brahman to the Siinya of the Buddhists. He dismisses teachers 
of non-dualism as Ku-kalpakas.! 


Brahman 


Brahman has many qualities, atyanta-sammisra-ritpena. It is 
akhanda, impartible. Drahman is possessed of Sakti. 

There are two forms of the Supreme, Brahman and Isvara. 
Brahman is pure consciousness and unchangeable. /svara 
possesses energies constituting frakr and puruşa while 
Brahman is pure consciousness. Prakrti and purusa have no 
existence apart from God. Though therefore the world has no 
permanent reality, it has a relative vyđvahārika existence. 
Ivara is the instrumental and material cause. While in the 
Samkhya system prakrit is associated with purusas through an 
inner teleology, according to Vijiana-bhiksu, their mutual 
association is due to the operation of God.? Prakrti is the 
upādhi of Isvara. Brahman is not directly the material cause of 
the world; it 1s only the substratum or the ground cause, 
adhisthana-kadrana. The relation between the upādhi and 
prakrti is one of the controller and the controlled. Through the 
instrument of prakrti, God is able to think or will. For in 
himself God is only pure consciousness. Prakrti acts as the 
upadht of God with its pure sattva. Kala and adrsía are also 
parts of prakriz. 

For Vijfiana-bhiksu, Bhagavan or Absolute God is different 


teira 
2 asmabhis tu prahyti-burusa-samyoga tsvarena kriyate. Y. 1. 2. 
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from Narayana or Visnu who are his manifestations even as 
sons are of the father.! 

Brahman as God is responsible for the creation, maintenance 
and destruction of the world. Commenting on I. r. 2, Vijħāna- 
bhiksu states that the world is real and eternal, nitya. While God 
creates changes, he is not affected by them. Prakrti and purusas 
are entities which abide outside God and are coexistent with 
him. They are moved by God for the production of the universe 
which is experienced and enjoyed by the purusas who are 
ultimately led to liberation beyond bondage. Purusa and 
frakrti merge in the end in /svara by whose will the creative 
process begins in prakrti at the end of cach pralaya. Brahman as 
I$vara brings into being purusa and prakrti which are already 
potentially existent in God and connects the prakrti with 
purusa. God is all-pervasive, the cause of all and the inner 
controller. The ultimate principle is not Jsvara which is the 
manifestation of pure consciousness in sattva-mava body.? The 
supreme Self does not undergo any change or transformation. 
He is more real than purusa or frakrtt and its evolutes. 


The Individual Soul 


The self is devoid of any connection (asasiga). Its association 
with prakrti is not direct contact. It is the reflection of the pure 
soul in the conditioning factors which turn it into a 7?va or the 
individual. The self is pure consciousness and knowledge of 
objects is possible through the changes of antah-karana and 
buddhi. The j?vas are not unreal. While the individual souls 
and Brahman are indistinguishable in character (avibha@ga), the 
reality of the individual souls is not denied. Thev are said to be 
derived from God as sparks from fire. Though they resemble God 
in so far as they are of the nature of pure consciousness, they 
retain their individuality on account of their association with 
limiting conditions and so they appear as finite and limited, 
different from Brahman.4 While the Samkihya system recognises 

1 Quoting the Bhdgavata, Krsnas tu bhagaván svayam, he explains that 
Kyşna is a part of God even as the son is part of the father: atra krsno visnuh 
svayam paramesvaras tasya putravat sáhsad arisa ity arthah. 

3 IV. 1. 3. 3 II. 3. 5. 


* bhedábhedau vibhàügávibhaga-v üpau kála-bhedena aviruddhau anyonyabhavas 
ca jiva-brahmanor àátyantika eva. I. 1. 2. 
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the individuality and separateness of the souls (furusas) 
Vijfiana-bhiksu maintains that, in spite of their separateness, 
they are one in essence with Brahman and have sprung out of it. 
When their destiny is fulfilled, they will be merged in Lrahman. 
Brahman is the final goal of jiva but j?va is not one with 
Brahman. The ultimate state of realisation is entry into the 
ultimate being. It is a state of non-difference with it. At the 
time of release the individuals are not connected with any 
content of knowledge and are therefore devoid of any con- 
sciousness. Even in the state of dissolution, they enter into the 
great soul even as rivers enter into the ocean. The released soul 
is an a9isa, not an azisin. The goal is sayugyya, attaining Brahma- 
riipa and not atkya or oneness with Brahman. It is the happiness 
of living near God, saha-vása-bhoga-mátra. The released soul 
does not possess the powers of creation, etc., which are the 
prerogatives of /svara.' To get to the presence of Brahman 
is the highest reward for the devotee. Vijaya-dhvaja, the 
commentator, writes mud-darsanam eva — sarva-sreyasam 
phalam i. 

Vijñäāna-bhikşu holds that the seckers may reach brahmatva 
but they cannot attain para-brahmatva. After the completion of 
enjoyment with Drulunan, they secure release from rebirth. 
Those who attain to kdarana-Bbrahman have no return. Vijnana- 
bhiksu holds that one can get to kdrya-brahman and not to 
hàrana- Drahmnan. 

Bhakti as love is the way to the highest realisation. 

To know Brahman, the aid of the Samkhya system is 
essential. When the seeker realises his nature as pure con- 
sciousness and that God is the being from which he has 
derived his existence, by which he is maintained and to 
which he will ultimately return, his false attachment to the 
ego disappears. 

1 Cp. Bhápavala II. 9. 20. 

varar varaya bhadvam te varesam mabhivaichitam 
sarva $reyah parisràmah pumsám mad-dar$anavadhih. 

2 lad-bhoga-samüpty-anantaram. 


? Vijüana-bhiksu quotes from Vydsa-smyrti: $uddhátma-tallva-vijüánar 
samkhyam ity abhidhiyate. 
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L. BALADEVA 

Baladeva 

Baladeva is said to have lived about the beginning of the 
eightcenth century. He is the author of many works of which the 
chief are his commentary on the B.S. known as Govinda- 
bhasya, Stddhanta-vatna, Gitd-bhisana, which is a commentary: 
on the B.G., and Prameya-ratndval1. His views are based on the 
doctrines of Madhva and the teachings of Caitanya. 


The Supreme 

Bengal Varsnavism developed by Caitanya (A.D. 1485-1533) 
is greatly influenced by the teachings of Madhva. Caitanya's 
doctrine is not pure dualism but what is called acintya-bheda- 
bheda. lt emphasises not only the transcendent majesty 
(atsvarya) of the Lord, but also his sweetness of motive 
(mádhurya-ripa). The chanting of the Divine name is exalted.! 
Jiva Gosvàmin, Ripa Gosvamin and Baladeva are among the 
followers of Caitanya. Madhva's influence is found in Baladeva's 
insistence on the concept of visesa and thc difference between 
Isvara, jiva and the world. He also wrote a work called Arszua- 
cattan yàmyta which sets out the essence of Caitanya's teaching. 
In his commentary on the B.S., Baladeva followed Suka's 
commentary on the same work. 

Stddhanta-ratna speaks of five fativas or realities which are 
the same as those admitted by Hari-vyàsa-deva.? Prameya- 
rainavali lays down nine prameyas or propositions: (1) The 
Lord is the highest reality; (2) He 1s known from Scripture alone; 
(3) The universe is real; (4) The ditference between the Lord and 
the individual souls is real; (5) The individual souls are real and 
are servants of the Lord; (6) The individual souls are different 
from one another and there are five grades of souls; (7) Release 
consists in the attainment of the Lord; (8) Worship of the Lord 
is the cause of release; (g) There are three sources of knowledge, 
perception, inference and Scripture, the last being the most 
authoritative and reliable. 


1 Cp. Adi-purdua 465. 
na nama-sadrsani jiiadnam na ndma-sadrsarii vratam 
na nama-sadrysani dhyanam na nàma-sadrsami phalam. 
3 lathà hi tSvava-jiva-prakyti-kala-karvmamt paitca-tattváàni $rüyante. 


D 
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Brahman is Krsna, Visnu or Hart. He is the Personal God 
possessed of infinite auspicious qualities. He is mr-guna in the 
sense that he is free from the three guias of prakrti, sa-guna in 
that he has innumerable auspicious qualities. He is pure 
consciousness and bliss. He is mighty and majestic and yet 
sweet and lovely. He has great solicitude for his devotees. He 
gives his own self to them.! His powers and attributes are 
inconceivable, acintva, and mysterious. The Lord is all-pervad- 
ing, yet atomic. He is of the size of a span, dwelling actually 
in the heart of his devotees. He is just and impartial and yet 
shows special grace to his devotees. He is the creator of all and 
yet 1s himself unmodified, without any parts and yet possessed 
of parts, immeasurable and yet measured.? 

The attributes of the Lord are not different from the Lord; 
they are nothing except the Lord himself. Even as the coil 
constitutes the serpent and is not separated from it but is yet the 
attribute of the serpent, so is it with the attributes of the Lord.? 
Or as the sun is essentially light, yet the substratum of light, so 
the Lord though essentially of the nature of knowledge, is yet 
the substratum of the knowledge as well. The Lord is both 
knowledge and knower, substance and attribute. The Lord has 
no internal differences.5 He is not a concrete whole of different 
attributes, as a tree 1s a concrete whole of fruits, flowers, roots 
and leaves. He 1s one essence throughout and every one of his 
attributes is identical with him and not a part, separate from 
him and as such every one of them is full, perfect and un- 
changeable.’ 

The Lord has three powers, pard-Saktt, apara-Sakti and 
avidya-Saktt. The first is Visuu-sakte or svaritpa-sakti, the 
second Kşetrajña and the third karma, maya or tamas.8 The 
pard-Sakti is threefold, samvit or jWána-sakt or the power of 
consciousness, sannidhi or bala-Sakti or the power that gives 
existence and hladini or kriya-Sakit, which is the power that 
gives bliss. Through the first the Lord who is knowledge knows 

1 vidyaya paritusto haris suabhaktaya atmanaii dadáti. III. 4. 1. 

3 II. T. 27. ? III. 2. 28. € JII. 2..29. 5 III. 2. 30. 

* III. 2. 28. ? III. 3. 13. 

8 visnu-Sahhih parå prokta hsetrajfiakhyà tathapara 


avidyà-kayrma-samjRünyà tyliyà $aktir işyate. 
Prameya-ratnàvali I. 
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himself and imparts knowledge to the souls. Through the 
second, the Lord existent by nature gives existence to space, 
time, matter, souls and karma. Through the third, the Lord who 
is blissful by nature enjoys himself, and gives bliss to others. The 
apara-Saktt and avidya-Saktt consist respectively of souls and 
matter. 

The Lord is both the efficient and the material cause of the 
universe. He is the efficient cause through his para-sakt: and is 
the material cause through his apar and avidyda Saktis.! When 
the latter powers are manifested in gross forms, the universe of 
souls and matter arises. As the operative cause the Lord is 
unchangeable; as the material cause he is subject to modification 
or farimáma. The changes are effected in his powers but he 
remains unchanged. 

God's actions are not in any way determined by motives but 
they flow spontaneously from his own essential nature through 
his enjoyment of his own nature as bliss. The world is an effect, 
the development of prakrtı which is also called maya or avidva. 
It is originally the equilibrium of the three gunas but it is set in 
motion by a glance of the Lord. The world is real, for God who is 
reality cannot produce anything which is unreal. During pralaya 
or dissolution souls and matter remain merged in the Lord. 

Time is said to be an eternal, non-intelligent substance, a 
power of the Lord without beginning and end. Xarma is also an 
important factor. God is not capricious. Hc creates the world 
strictly in accordance with the past deeds of the souls. The three 
substances, matter, time and karma are coeternal with the Lord 
and subordinate to him. The Lord in the act of creation takes 
account of them. The Lord is possessed of a celestial non- 
material form or body,? which has the attributes of being, 
consciousness, bliss and all-pervasiveness. Though the Lord is 
ordinarily imperceptible to the senses, in absorbed devotion he 
is perceptible to the senses of the devotee. The devotee sees him 
with his purified mind even as he sees external objects.’ The 
form or body of the Lord is not different from the Lord but is 
identical with him. It is only as an aid to meditation that the 


1 tasya nimittatuam updddnatvaticabhidhtyate. tatyadyam parakhva $aktimad- 
yipena, duitiyam tu tad-anya-sakti-dvayadvaratva. Y. 4. 26. 
* JT. 1. 31r. 3 III. 2. 24-7. 
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devotees conceive of his body as distinct from him. When the 
Lord is said to be formless, it means that he does not possess the 
form but is the form itself.! The Lord has a multitude of forms 
through which he manifests himself. These are his avatdvas or 
incarnations. Though the Lord is not limited by these forms, he 
is fully manifest in each one of them. Some of the incarnations 
are partial and some full. In Avsza we have a full incarnation. 
Besides this essential form of Krsma, the Lord has also other 
energy forms, vildsa-ritfa such as Narayana, Vasudeva, 
Samkarsana and Aniruddha.? Besides the full and partial 
incarnations, there are certain exalted souls like Narada and 
Sanat-Kumiara who are called dvesdvatiras. They are not to be 
worshipped since they do not possess all the attributes of the 
Lord.? The Supreme appears in many places and this is possible 
on account of his marvellous powers.‘ 


The Individual Soul 


The individual soul is by nature eternal, i.e. without beginning 
and without end and self-luminous. It is both knowledge and 
knower, an enjoyer and an active agent. These qualities belong 
to the soul in bondage and release. It is not, however, an 
independent agent like the Lord. In every act, the soul, the 
body, the different sense-organs, various kinds of energies and 
the Lord are involved.? The soul is not, however, an automaton. 
Free will on the part of the agent is assured. Even as the acts of 
the soul in the present life are determined by those in former 
lives, it can shape its future. God determines the souls in 
accordance with their nature. Though God is capable of 
changing the nature of the individuals he does not do so.5 He 
leaves it to the free will of the individual. The soul is a part, an 
effect and a power of the Lord and is both different and non- 
different from him. It is not a part as a chip cut off from the 


1 III. 2. 14. 2 Til. 3. 15. * UL 3.21, 23, 

4 ekam eva svarüpam acintya-saktya yugapat sarvatradvabhaty eko'pi san; 
sthanani bhagavad-avirbhavaspadant tad-vividha-lilagraya-bhitant | vividha- 
bhavavanto bhaktas ca. III. 2. 11. 

5 Cp. B.G. XVIII. 14. 

* na ca karma-süpehsatvena | 1$varasya asvdtanivam . . . andadi-jiva- 
svabhavanusdrena hi karma kavayati svabhdvam anyathā-karturńı samartho'pi 
kasyapi na karoti. II. 1. 35. 
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rock is a part of the rock. It is a part in the sense of being 
subordinate to the Lord, separate from him and yet related to 
him as the created and the ruled. 

In one sense the individual soul and the world are different 
from Brahman; in another sense they are non-different as effects 
of Brahman. The relationship of difference-non-difference is 
incomprehensible by intellect and is known only through the 
Scriptures. The union of Rddha and Aysna symbolises the 
intimate communion between man and God. The soul is atomic 
in size and we have a plurality of souls. There are differences 
among souls owing to their past deeds and aspirations.! There 
are three kinds of souls, the bound, the frced and the ever-free 
souls. Even the freed souls are different from onc another on 
account of the difference in the quality of their devotion. The 
world is real. Even dream creations are not false. They are 
produced through the will of God and disappear through his will 
in the waking stage.? 

What is the relation between the Lord and the sentient souls 
and the non-sentient matter? The latter are the effects of the 
Lord and so are non-different from him. They are also different 
because they are ruled and supported by the Lord. The relation 
of unity of the Lord to the plurality of the world 1s bevond our 
grasp. Daladeva recognises difference between the Lord and the 
soul for it is the basis of all devotion but docs not make the 
difference absolute like Madhva for the effect cannot be 
absolutely different from the cause. The world and the souls 
belong to God.? Bondage results from turning one's face away 
from the Lord resulting in the obscuration of one's real nature. 
Release consists in turning one's face towards the Lord. 


Release 


The freed soul is different from the Lord in that it is atomic 
while the Lord is all-pervading and it lacks the power of 
creation which belongs only to the Lord. The freed soul has a 
distinctive individuality and is under the control of the Lord. 
The freed souls are collaborators of the Lord and can assume 
many forms. The freed soul is in union with the Lord, resides in 
the same world as the Lord, attains his nature and attributes 


! IT. 3. 42. 3 JII. 2. 1-5. 3 sarvalra tadiyatva-jiandrthah. 
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and is in proximity to him.! It, however, retains its separate 
individuality. Baladeva does not admit jivan-mukit. 


Bhakti 


Bhakti is the sole and direct cause of salvation. bhakti is 
prema or intense love and not wpásaná or meditation. According 
to Baladeva, dhyana or meditation is one form of bhakti. When 
God is worshipped in a limited form, he reveals himself in that 
same form to the devotee, though he remains as the all- 
pervasive being. Bhakti involves negatively a strong dislike for 
all objects other than the Lord and positively an intense love of 
God, vatrvagya and prema. The former is produced by the know- 
ledge of the imperfection and transitoriness of all worldly 
objects and the knowledge that attachment to them produces 
endless rebirths while the latter is engendered by the knowledge 
of the Lord and his attributes of omniscience, omnipotence, 
loveliness, etc. 

Devotion is based on knowledge of the self and the world and 
of the Lord. Bhakti is jitdna-visesa. Baladeva distinguishes 
between two kinds of knowledge, vijiiama which is obtained 
from the study of the Scriptures and prajid or intuitive know- 
ledge or intimate realisation. 

Ihe performance of the duties relating to one's own stage of 
life helps to purify the mind. It is a means to the rise of know- 
ledge and devotion and is not by itself the cause of salvation. 
When once knowledge and devotion arise, karma is no longer 
necessary even as a horse is necessary for accomplishing a 
journey but is no longer necessary when the journey is accom- 
plished.? Baladeva rejects the theory of 7ana-karma-samuccaya. 
Only jñäna or vidya is the cause of salvation. V2dyà is devotion 
preceded by knowledge.’ 

The grace of the Lord is essential. Man cannot reach salvation 
by his unaided effort. The grace of the Lord is not arbitrary. It 
depends on the devotion of the souls themselves. The Lord 
chooses those who are wholeheartedly devoted to him. The grace 
of the Lord leads to the direct intuition or vision of the Supreme. 


1 IV. 4. 4. 2 III. 4. 8, 33, 36. 
* vidya-sabdena jhana-ptrvaka bhaktir ucyate. III. 3. 48. 
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CHAPTER 3 


Reason and Revelation 


Rational Inquiry 


EvkN those who feel that religion is an illusion have to 
investigate religion as a natural phenomenon. It is reason that 
provokes the religious quest. Man’s physical life is not a perfect 
realisation of an idea. Nor is human life a simple biological 
process. Man wishes to have a programme of salvation. He 
wishes to be saved from the dangers of existence, from the snares 
of life, from the treacherous forces of nature. His ignorance of 
laws governing natural phenomena, his confused interpretations 
of nature's striking manifestations impel him to propitiate the 
forces that govern the universe. As his knowledge increases and 
he becomes familiar with the regularity and inevitability of 
natural forces, he understands the conditions under which 
nature can be controlled and turned to his use. Attention 
shifts from the natural to the ethical realm. We must love our 
neighbour and serve him. The ethical emphasis is possible when 
we recognise the transcendent world of spirit. The conflict in us 
is indicated by the myth of original sin. We escape from blind 
servitude to passional experience when we achieve freedom that 
lies in the inner intuitive vision of the transcendent spirit. There 
is a subtle interwovenness with the realities of the spiritual 
world, a kinship between Afinan and Brahman. 

The B.S. opens with the words ‘now therefore an enquiry into 
Brahman’. Philosophy as brahma-jijfidsd is a consistent effort of 
reflection. The process of evolution has been at work from the 
inorganic to the organic, from the organic to the sentient, from 
the sentient to the rational. A new phase is ahcad of us, a hie as 
far above the purely rational as the rational is above the 
sentient. Through effort and discipline the rational man has to 
grow to the spiritual man, to the God-man. Ideas manifest 
themselves in different stages of development and we can 
understand these stagcs only in the light of the full development. 
It is the perfected product that gives us the key to the under- 
standing and interpretation of the imperfect. The full staturc of 
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man, his completion as man, is reached when he becomes a 
God-man. Nature will not do this work for man. He has to 
struggle and evolve to this higher stage. 


Natural Religion 

The view of God which we obtain from the employment of 
reason is what is called in modern theology ‘natural religion’. 
When the B.S. argues in I. 1. 2 that the Supreme is the basis of 
the whole world process, its origin, maintenance and dissolution, 
it is adopting the attitude of natural religion. It is essential in 
this age of science that religious belief should be shown to be 
reasonable. Plato inscribed the warning above the door of his 
Academy: ‘Nobody untrained in mathematics may cross this 
my threshold.’ In his commentary on the Mdndithya Karika III, 
S. raises the question whether the non-dualist doctrine can be 
established only by scriptural evidence or whether it can be 
proved by reasoning as well. How it is possible to prove the 
validity of advaita by reasoning is shown in the chapter on 
Advaita. Yet reasoning is not all. There is a realm where it has 
no sway. There are limitations of scientific knowledge. Moral 
values, wisdom and the hfe of spirit are beyond it. 

The tree of the knowledge of good and evil does not grow 
from the soil of science. Sclf-awareness is not a proposition to be 
proved true or false by scientific tests. Yet it is the ultimate pre- 
supposition which is indubitable, according to $. and Descartes. 

Heracleitus felt that there was a mystery which the human 
mind cannot comprehend, an incomprehensible and unfathom- 
able element which human thought cannot fully penetrate. 
Knowledge of that mystery is not derived or derivable from any 
empirical observation or rational analysis of the facts observed. 
Socrates was a great advocate of reason but yet a profoundly 
religious man with mystical feeling. The much abused term 
existential means that philosophy is not a matter of abstract 
thinking, but is rooted in the inward soul. 

We must get down to the bedrock, the point at which we 
know our own infinitude, stretching forward and backward in 
time and upwards to eternity. The meaning of existence, the 


1 advaitam kim dgama-matrena pratipattavyam dhosvit tarkendpi ity ata aha 
Sakyate tarkendpi jidtum, tat katham iti advaila-prakaranam prarabhyate. 
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nature of the spirit of man lies in a realm of mystery and we can 
live human lives only by a commitment of faith. From that 
security we must go our way and fulfil our destiny. Philosophy 
is a school of wisdom and a school of wonder. If it 1s lacking in 
wonder, it will be inadequate. 

Belief in God is not a scientific conclusion, but it is not 
inconsistent with the findings of science. In his works Thomas 
Aquinas tried to demonstrate that the doctrines held to be 
revealed were also reasonable. If religion is to survive, the schism 
between the free questioning attitude widely diffused among the 
educated people all over the world and the insights of religion 
should be healed. 

It is sometimes argued that science examines facts with an 
open mind, without any preconceived ideas. The scientist uses 
his reason to interpret the raw material of knowledge provided 
by the senses. His interpretation may be wrong. The philosopher 
of religion also accepts the facts, lets reason go wherever the 
facts lead it. He notes the facts and finds that there must be a 
spiritual background to life. Even the scientist accepts that the 
world works rationally and uniformly. This is an act of faith 
though the scientist calls it a working hypothesis. The Hindu 
thinkers do not share Barth’s utter contempt for nature and 
reason. In some of his later writings Barth made some con- 
cessions to a more humanistic outlook but they have not been 
integrated with his earlier outlook. Religion for the Hindu 
thinkers should commend itself to reason even while trans- 
cending it. Intuition completes and transforms reason. We 
cannot make a science of God for God 1s not an object like other 
objects of thought. 


M odes of Consciousness 


Three modes of consciousness are recognised by the 
Upanisads, sense perception, logical understanding and intuitive 
insight. Plotinus, who regards the human individual as a trinity 
of body, soul and spirit, adopts the same threefold classification, 
sense perception, discursive thought and spiritual knowledge. 
Aquinas distinguishes between intellect and reason; only he 
means by intellect intuitive knowing, and by reason discursive 
thinking. 'Intellect and reason', he says, 'are not two powers, 

p* 


106 The Brahma Sitra 


but distinct as the perfect from the imperfect. . . . The intellect 
means an intimate penetration of truth; the reason enquiry and 
discourse.' Near the end of his life Thomas Aquinas laid aside 
his writing and refused to complete his Summa saying that he 
had seen that which made the writing of books a small and 
insignificant thing. Spinoza distinguishes imagination, ratto or 
reasoning, scientia intuitiva or rational intuition. 

F. H. Bradley, who is inclined to follow Kant in his account 
of logical thought, argues that thought is inadequate to the 
grasp of reality. The real for him is not the rational and cannot 
be reduced to an ‘unearthly ballet of bloodless categories’. 
Bradley is clear that we have a different mode of apprehension 
by which we can acquire a knowledge of the Absolute, a supra- 
relational experience of which an earnest is found in the 
immediacy of feeling. The religious expericnce of God confirms 
and illuminates man’s consciousness of the ultimate as the 
mystery that permeates everything, embraces everything and 
completes everything. 

Henri Bergson wrote to Jacques Chevalier: ‘You are perfectly 
right in saying that all the philosophy I have expounded since 
my first Essay affirms, against Kant, the possibility of a supra- 
sensible intuition; taking the word "intelligence" in the very 
broad meaning given it by Kant, I could call “intellectual” the 
intuition I speak of. But I should prefer to designate it as 
"supra-intellectual", because I believed I must restrict the 
sense of the word "intelligence", and therefore I reserve this 
name for the set of discursive faculties of the mind, originally 
destined to think of matter. Intuition bears toward spirit’. 

Intuitive consciousness is called pratibha or àrsa-jfüána or 
para-samuit, and has the characteristics of immediacy and 
clarity. It is independent of perception and inference.? It is 
synoptic not analytic, noetic not discursive. It 1s inarticulate 
and cannot be readily translated into conceptual terms, though 
it can become articulate. The two types of knowledge are not 
incompatible though distinguishable. The seers are those who 
have seen, heard and handled the word of life. While divine 
wisdom is eternal and is always possessed by God, intuitive 


! April 28, 1920. Letters published in Bergson by Jacques Chevalier. 
* See Yoga Sütra III. 84. 


LAG edm c .- UE Wess 


ae dope 


TECH AS Adae CER MI te SE 


Introduction 107 


consciousness is brought into existence by a mental process. 
Vi$va-nàtha in Bhdsa-pariccheda' describes yogic intuition as 
twofold, that of yukta-yogim who mirrors the eternal light in 
which the totality of things remains perpetually illumined? and 
that of yufigàna-vogin who requires the aid of reflection, and 
contemplation for the understanding of eternal wisdom. When 
mind by gradual training 1s freed from the influences of the 
concepts and memory images of the past (vikalpas) it merges 
itself in the object (dhyeya) and is absorbed and pervaded by it. 
The nature of the object is then fully revealed. When we develop 
yogic intuition we have direct knowledge of objects, past and 
future.? I have called it intuition or integral insight. It is 
different from sensc-observation, mathematical and logical 
reasoning. It comes in a flash as distinct from patient obser- 
vation or logical analysis. We cannot foresee it or consciously 
prepare for it. It is creativity. It reveals the central feature of 
the intuited object. The subject and the object in intuition tend 
to coalesce. We thus gain an unmediated immediate knowledge 
and not the mediated, inadequate and always uncertain 
cognition or idea derived from the sense-perception or logica] 
reasoning. It deals with the reality and not the appearance of the 
object. It lies at the basis of sense and logical knowledge. The 
ego disappears. The individual becomes the instrument of the 
universal lifted above the limitations of the ego. This is the 
supra-rational divine madness of Plato. It is what Rousseau 
calls 'sovercign intelligence which sees in a twinkle of an eye the 
truth of all things in contrast te vain knowledge'. Reason and all 
other forms of awareness depend on it. Gauss struggling with a 
mathematical problem reported: 'I succeeded not on account of 
my painful efforts, but by the grace of God. Like a sudden flash 
of lightning the riddle happened to be solved. I myself cannot 
say what was the conducting thread which connected what I 
previously knew with what made my success possible.’ 


Spiritual Experience 
Man is not saved by metaphysics. Spiritual life involves a 
change of consciousness. It is a vital process which is more an 
exertion of the will than a play of the intellect. Wisdom, 
! 66. 2 yuklasya sarvadá manam. * Cp. S. on B.S. I. 1. 5. 
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gnosis, is different from knowledge. It is not a conceptual 
elaboration of data that reach us through sense-experience. It is 
the power to recognise absolute values through the spirit in us 
without the mediation of sense-perception or logical analysis. 

Brahima-svaritpa-saksatkdra or the realisation of the Supreme 
is the goal of human existence. What we aim at is not thinking 
but seeizg.! It is a change of being, a rebornness. The sphere of 
logical thought is exceeded by that of the mind's possible 
experience of reality, anubhava or interior awareness.” It is an 
experience which is a blend of wonder, ecstasy and awe at what 
is too great to be realised by intellect. It is none of these but 
something beyond them all and has an element of quite 
inexpressible strangeness. 

Transcendent Being is never given as an object. It is 
experienced directly in the very failure of discursive reason to 
reach it. It becomes transparent in illumination. 

In early Christian thought, intellect is rated higher than 
reason. It is capable of intuiting knowledge that is beyond the 
reach of reason. ‘Final and perfect bliss can only consist in the 
vision of divine being.'? Nicholas of Cusa writes: ‘It is reason 
(which is much lower than intellect) that gives names to 
things in order to distinguish them from one another. This 
reconciliation of contraries 1s beyond reason.’ Through the 
power of intellect man can grasp truths which are higher 
than those accessible to reason. The development of intellect 
takes place through initiation. ‘Self-evidence is the basic fact 
on which all greatness supports itself. But “proof” is one of the 
routes by which self-evidence is often obtained." 

Faith is not belief. It arises out of a conflict between doubt 
and belief. It is an experiencing of that which cannot be known 
by reason. It does not strive after logical certainty but adores 
the mystery, which is revealed to the seeker when he enters the 
inner sanctuary where the bustle of the mind is stilled and truth 


1 The first step in the Buddha’s eightfold path is sammd-dassana, right 
seeing. Cp. Psalm xxxiv 8: 'O taste and sec that the Lord is good.' 

2 Justin Martyr says that ‘the aim of platonism is to see God face to face’. 
Dialogues II. 6. 

* Thomas Aquinas in Sumna Theologica: ultima et perfecta beatitudo mon 
potest esse nist in visione divinae essentiae. 

* A. N. Whitehead: Modes of Thought (1938), p. 66. 
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shines by its own light. Dut one cannot stay there all the time 
and when one leaves it one finds that its light is reflected in the 
restless world of sense and of thought. We have to think out our 
faith and use words to communicate our thoughts to others. 
We begin to expound and argue about it and get back to it 
continually for refreshment and renewal. 

The primary concern of philosophy in India has not been 
doctrine as change of nature, a total conversion. This was also 
the view of some philosophers of the West like Pythagoras, 
Empedocles, Plato, the Stoics, Epicurus, Plotinus, Augustine, 
Boehme and Schopenhauer. For all these truth is recognised and 
not created by intellectual activity, though the latter may 
prepare the mind for intuition. Plato says: ‘Suddenly a light, as 
if from a leaping fire, will be enkindled in the soul.'! ‘Suddenly 
there shone from heaven a great light.'? Plutarch writes: “The 
principle of knowledge that is conceptual, pure and simple, 
flashes through the soul like lightning and offers itself in a 
single moment's experience to apprehension and vision.'? At a 
critical point in his life, Socrates gave up the study of physical 
science in order to seek communion with the spiritual powcr 
that informs and governs the universe.! 

The religious soul is not concerned with arguments for the 
existence of God. He is alive to God's presence in every mani- 
festation of life, in every impulse implanted by grace in the 
depths of his heart. Without the succour of the Divine the whole 
world will instantly crumble into nothingness. Wisdom 
affirms that there is God and knowledge enquires into his ways, 
his manifestations, his acts in the great drama of the world 
which moves through pain and death to the ultimate kingdom 
of truth and love. Saints do not prove the existence of God for 
they have apprehended the Divine. They seek to help us to rise 
in our spiritual stature by forms of worship and service to living 
creation through whom God works. 


Mysticism 
Sometimes the word mysticism is used to define spiritual 
apprehension. It is derived from the Greek word ‘I close’ and 
1 Epistle 7. 2 Acts xxii. 6... ? De I side Ch. 77. 4 Scc Phaedo: 960-7. 
5 Cp. B.G. III. 24 where Krsna says: ‘If I should cease to work these worlds 
would fall in ruin.' 
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suggests the shutting of the ears, eyes and lips. This shutting of 
the senses is the prerequisite of spiritual perception. In order to 
see in the world of spiritual reality, we must close our eyes to 
the world in which we ordinarily live. To hear thc melodies of the 
spiritual world we must close our ears to the noise of the world. 
A seer is one who wraps himself in the mantle of seclusion, 
closes the avenues of communication with the outside world, 
not to renounce his powers of sight, hearing and speech but to 
open the inner eye to spiritual realities, capture the sounds that 
come from the world above the ordinary one and sing in silence 
the hymn of praise to the Supreme Being. 

We should recognise that there are two strands in mysticism, 
though some view these as two different types of mysticism. For 
the Upanisads they are only two sides. We have the strictly 
solitary who seeks to liberate his consciousness from the whole 
burden of materiality, who leads it through zealous purification 
and inner elevation to beatific reunion with the One Eternal. 
When once we discover the oneness of our deepest self with the 
Supreme, we realise our oneness with the whole universe, 
sarvam khalv idam brahma. All this is God. The scer is as 
one ‘who, having looked upon the sun, henceforward sees the 
sun in all things! The world becomes the raw material 
for transfiguration. We do not negate the world but negate 
what is base and worthless in it. We try to overcome the 
world and see in it the invisible splendour. Our physical 
frame, our feeling for the flesh become aids, instruments 
for the higher life. 

While these two phases are organically bound up with each 
other, in the East as well as in the West, they were sometimes 
treated as exclusive of each other. Porphyry in his Life of 
Plotinus describes the attitude of the sensitivc and receptive 
spirit who felt ashamed at being clad in a body. It is by a purely 
personal effort that we can achieve purification and it does not 
matter if the living reality of the outside world did not exist at 
all. St Paul and Augustine use the world to rise to the maker of 
the world. God's divine radiance shines on the world and 
humanity. 'Hast thou seen thy brother? Then thou hast seen 
God.' Early Christians had this motto as reported by Clement of 

! Meister Eckhart. 
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Alexandria and Tertullian. The spiritual should interpenetrate 
and renew the life of the world. 


Contemplation 


The contemplative life is not easy to realise. It is becoming 
more and more difficult in our age. There is a constant struggle 
between the biological impulse to adapt to the environment and 
the human creative impulse. We are inclined to do what others 
do, think what others think, and not think, feel and act with 
insight and conviction. We tend to lose ourselves in the anon- 
ymity of the human mass, become mere tools of an increasingly 
efficient social organisation which, the more elaborate and 
complex it becomes, tends to crush out of existence whatever is 
human, creative and spiritual in us.? 

If it is said that the contribution of Greece is primarily 
science and the arts, that of Rome law and order, Judea, ethics 
and religion, of China humanism and social peace, it may be 
remembered that all these are products of the contemplative 
spirit and creative action. All great works of art and science, 
literature and philosophy spring from the contemplative spirit.? 
"Wisdom cometh by the opportunity of leisure.’ 


Prophetic Religion 


Those who have attained wisdom are called rsis or seers, the 
Buddhas or the awakened ones, the enlightened. While they 
identify the ultimate with the ground of all being, their faith is 
not irrational. Some of the greatest seers of Asia and Europe 
have also been some of the greatest philosophers. They were 
outstanding in their clarity, consistency and comprehension. 


! Cp. M. Jean Cocteau, who in his Oxford address on Poetry and Invisibility 
points out that ‘the hectic hurry of our age contributes to the crime of 
inattentivencss, a crime against the spirit, indeed against the soul’. London 
Magazine, January 1957. 

? Pushkin, the great Russian poet, writes: ‘Until Apollo calls a poet to his 
sacred sacrifice he is vulgarly silent; his soul is asleep; and among the insigni- 
ficant children of the world he is perhaps the most trifling. But as soon as the 
Divine word touches his sensitive ear, the poet’s soul rouses as an awakened 
eagle. He is bored amidst amusements of the world; he is a stranger to the 
gossips of the mob; he does not bend his proud head to the fect of the popular 
idol.' 3 Ecclesiasticus. 

* In Mysticism and Logic Bertrand Russell writes: ‘The greatest men who 
have been philosophers bave felt the need both of science and mysticism.' 


II2 The Brahma Sittra 


Religion is founded on illumination. It is knowledge revealed 
to us in our highest consciousness. It is possible that we may have 
different interpretations of what is revealed but all religions are 
based on the personal experiences of their founders and 
prophets. Among the Hebrews there are evident indications of a 
mystical faith such as the experiences of the great prophets, 
the visions they saw and the voices they heard. The religions of 
the Buddha, Jesus and Muhammad were reflections of their 
expericnces. 

There is however a tendency to deify the founders of religions. 
Zarathustra did not claim for himself to be more than a man but 
he was transfigured by his followers when they came to beleve 
that a superhuman saviour Saoshyant was to be begotten of 
Zarathustra’s seed at the end of time. The Buddha became the 
enlightened one and his followers felt that he was a superhuman 
being and expressed their fecling in a set of birth stories. Jesus 
was identified by his followers with the Messiah who was 
expected by the Jews to be begotten at the cnd of time from the 
seed of David. Other leaders in Jewry both before and after 
Jesus were identified with the Messiah as Jesus was: for 
example, Simon Maccabaeus in the second century p.c. and Bar 
Kokhba in the second century A.D. Muhammad did not claim 
to be superhuman. He said that he was the latest of the 
prophets and the last of them that was ever to be. He claimed 
that he received revelations from God through the Archangel 
Gabriel and on the night of power he had ascended unto 
heaven and in the seventh heaven had been admitted into 
God's presence. 

While all these prophets were deified by their followers, 
orthodox Christians affirm that Jesus is the final self- 
manifestation of the Divine. Every revealed Scripture is at once 
both divine self-manifestation and the way in which human 
beings have received it. There is a reciprocity of inward and 
outward. Revelation and its reception are inseparably united.! 

1 "The basic error of fundamentalism is that it overlooks the contribution of 
the receptive side in the revelatory situation and consequently identifies one 
individual and conditioned form of receiving the divine with the divine itself.’ 
Paul Tillich: Biblical Religion and the Search for Ultimate Reality (1955), p. 4. 


Cp. also ‘Revelation is never revelation in general, however universal its claim 
may be. It is always revelation for someone and for a group in a definite 
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We are the receptacles of the revelation. Our own form of 
reception cannot be confused with 'an assumedly undiluted and 
untransformed revelation' in Professor Paul Tillich's words. 
"Wherever the divine is manifest in flesh, it is in a concrete, 
physical and historical reality.'! 


Scriptural Testimony 


The Vedanta adopts six pramdnas of which scriptural 
testimony is one.? In I. 1. 3 the B.S. states that sastra is the 
source of divine knowledge. The Scriptures register the ex- 
periences of seers, they are dpla-vacana, the sayings of the 
inspired men, who have time and again been illuminated by the 
light of God, aptena pranitam vacanam apta-vacanam.’ While the 
Hindu thinkers accepted the authoritativeness of the Vedas, 
the Buddha did not resort to any authority Vedic or non-Vedic; 
yet his discourses attained the sanctity of Scripture. The records 
of the experiences of the great seers who have expressed their 
sense of the inner meaning of the world through their intense 
insight and deep imagination are the Scriptures. The word of 
the Buddha, buddha-vacana, became the authority for both the 
Hinaydana and the Mahayana systems. Even when the 
Scriptures are traced to divine authorship, it is said that even 
God is not completely free but has to reckon with the nature of 
truth.* The Vedas are received by men. They speak to men in 
their concrete situations. 

The claim to the possession of a special revelation of the 
Jews, Christians and Muslims is on the same level. It is not 
necessary for us to close the door to future revelations. 

At a time when it has become difficult for the educated person 
to rest his faith on the infallibility of the Scriptures, or a 
miraculous revelation in the past, the ultimate basis of religious 
environment, under unique circumstances. Thereforc, he who receives revelation 


witnesses to it in terms of his individuality and in terms of the social and 
spiritual conditions in which the revelation has been manifested to him,' 


" Biblical Religion and the Search for Ultimate Reality (1955), p. 5. 

* Pratyaksa or sense-perception, anumdna or inference, upamdna or 
analogy, sabda or Scripture, arthápatti or implication, an-upalabdht or negation. 
See Vedanta-panbhasa. 3 Prameya-kamala-martanda, p. 112. 

4 evam sargantaresvapiti, tad-anurodhat, sarvajio’pi sarva-saktiy apt, 
purvdptrva-sarganusarena vedàn viracayan na svatantrah. Bhamatti I. 1. 3. 
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trust must be found in personal experience. John Smith, the 
Cambridge Platonist, says: 'To seek divinity merely in books 
and writings is to seek the living among the dead; we do but in 
vain seek God many times in these, where his truth too often is 
not so much enshrined as entombed. No, seek for God within 
thine own soul.’ Belicf in God must grow out of our own 
consclousness. We require today a spiritual religion which can 
be developed only by souls of large, spiritual compass and moral 
power. They alone can inaugurate an age of spiritual vitality 
and fervour. 


Experience and Interpretation 

No adequate formulations in logical propositions are possible 
of experiences which are of an intuitive character. Plato in his 
Seventh Letter makes out that the knowledge of essential truth 
cannot be reduced to writing. "This does not admit of exposition 
like other branches of knowledge; but, after much discourse 
about the matter itself and a life lived togcther, suddenly a light, 
as it were, is kindled in one soul by a flame that leaps to it from 
another, and thereafter sustains itself." St Augustine said: ‘I 
entered, and beheld with the eye of the soul the light that never 
changes; above the eye of the soul, above my intelligence.’ St 
Angelo of Foligno says: ‘I beheld the ineffable fullness of God, 
but I can relate nothing of it, save that I have seen the fullness 
of Divine wisdom wherein is all goodness.’ St Catherine of 
Siena observes: ‘I now know for certain, Eternal Truth, that 
Thou wilt not despise the desire of the petitions I have made 
unto Thee.’ ‘If I could only show you a tithe of that Love in 
which I dwell.’ All these are in the presence of an experience 
which surpasses ordinary levels of feeling, powers of speech and 
organs of apprehension. These form a great body of witness to 
humanity’s experience of God. All of them agree with the 
Upanisad writers that the experience baffles linguistic and 
logical description. These may vary. Astronomies change but 
the stars abide. We learn the truth not from books but from a 
teacher. The true teacher is a live coal from the altar, not an 
encyclopaedia of what religious books teach. A teacher is a 
$tksdá guru; a preceptor 1s a diksd guru. 

1 341C. 
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The spiritual experience cannot be adequately described in 
words. It is beyond the grasp of empirical thought. It is pure 
inwardness of which no conceptual description is possible. 
Through poetry and paradox the scers suggest something of the 
nature of that which surpasses the bounds of logic. Pure know- 
ledge cannot be transmitted except through symbols. It is 
covered as by a veil though it becomes transparent to those who 
desire and know how to look beyond it. No symbol can be taken 
as final. Scriptural statements reveal the philosophic vision of 
those in whom the light is kindled. They recognise a profounder 
reality than that of human life and seek to establish a true 
harmony between the two. 

Scriptures are not infallible in all they say. Truth is cternal in 
validity and is timeless apart from the texts which may be 
dated. The truths which are apprehended are timeless though 
the act of apprehension like all activity is a temporal event. The 
eternity of the Vedas, ‘the timelessness of the dharma’ of the 
Buddhists, the eternity of the Divine word of the Christians 
refer not to the texts but to the truths enshrined in them. 
Experience is never immediate. It is mixed up with inter- 
pretation and tradition. Revelation is not found outside some 
mind. The superhuman wisdom which transcends time is given 
to us in time. Even though spiritual experience arises with a 
self-evident certitude, the interpretations we give to it require 
rational scrutiny. 

There is a difference between psychology and philosophy. 
Our mental states, ideas, impressions and feelings are the 
subject-matter of psychology but what we think is not a matter 
of what takes place in our minds. We think of reality, rightly 
or wrongly. A psychologist may be interested in the private 
experiences of individuals but a philosopher is invcstigating 
what our experiences mean. There is a difference between the 
vehicle of thought and the meaning of thought. Psychology 
is a factual enquiry and philosophy is conceptual analvsis. F. H. 
Bradley makes a distinction between images and meanings. 
Images are facts, neither true nor false, while mcanings are 
capable of being true or false of reality. Philosophy is interested 
in discussing what images mean and not what they are. 
Scriptures contain many survivals of crude, imperfect and 
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undeveloped images. These are to be refined and improved in 
the light of our present knowledge. 


Faith and Belief 


There is a difference between faith and belief. The two are not 
necessarily in conflict. An act of faith involves a surrender to 
the creative intuition which transcends the limited awareness of 
the intellectual self. Those who live by faith, who had a personal 
encounter with the Supreme need not abandon the traditional 
formulations of belief in which they have been reared; for these 
beliefs were also originally born in the mind of man. To become 
organic expressions of faith they must be reborn and continually 
renewed in personal experience. Even when we admit revelation, 
there must be an answering witness within the soul. 

Sometimes these beliefs are more a barrier than an aid to the 
unfolding of the creative experience. Dogmas and usages tend 
to stifle the spirit in us. Those who feel the spiritual urge in 
them sometimes feel the oppressive weight of dogmas. We 
cannot accept the verbal inspiration of the Scriptures. Indian 
thought assigns a place to belief in the development of religious 
experience. Sravana or hearing the Scriptures is the first step to 
spiritual realisation. It is safe to cling to a system of beliefs, lest 
in seeking reality for oneself, one may miss one's way. But 
beliefs become moribund when they lack the inward ex- 
perience which renews thcir meaning. 

Belief should set us on to reflection, manana, and contem- 
plation, nididhyäsana, which results in atma-darsana or vision of 
the Self. If we end with beliefs we preserve safety at the cost of 
life itself. When we rise to the highest experience we abandon 
the defences. 

The orthodox theologians of different religions do not accept 
experience or immediate knowledge as final.! We may have a 
feeling of certainty but not certainty itself. This experience must 
be open to reason and not at any rate contrary to it. Even if we 
have a direct knowledge of God we must establish it on other 


! Cp. Hermann: 'When the influence of God upon the soul is found solely in 
an inward experience of thc individual, he who secks in this wise has stepped 
beyond the pale of Christian piety. He leaves Christ and Christ's Kingdom 
altogether.’ The Communion of the Christian with God. 
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grounds. We cannot be content with stating that the experience 
is ineffable. The D.S. is an enquiry into the nature of rcality 
revealed by the seers of the Upanisads. It is its function to 
interpret the experiences of the seers so as to give a coherent 
view, to relate their account of reality with the nature of reality 
given by science and common sense. For nature is of God; its 
study is his service; its truth is his revelation. The theological 
doctrines of different religions have been adapting themselves to 
the intellectual temper of the world, accepting truth from 
whatsoever source it appeared and discarding erroneous forms 
of expression. 

The authoritative character of the Vedas which include the 
Upanisads is not inconsistent with philosophy as a criticism of 
categories. The scers give utterance to their visions of Ultimate 
Reality. The author of the B.S. systematises them and has 
referred to oral traditions of their significance.! 

Today unbelief in the form of certain conviction is yielding 
to unbelief in the form of doubt. Michael Faraday said: ‘In 
knowledge, that man only is to be condemned and despised who 
is not in a state of transition.’ With sincerity and impartiality 
we should endeavour to seek solutions of religious questions. 

The view that Scriptures of all religions have a claim to our 
allegiance in so far as their statements are not dated has the 
support of Indian religious classics. The spiritual community of 
the future needs for its foundation no geographically limited 
writings, no groups organised in accordance with ecclesiastical 
articles and rules. All those who are aware that future salvation 
does not depend on mechanical or technological development or 
regulation of economic and social life but solely on the revival of 
a world of spiritual values which evade empirical analysis but 
reveal themselves only to faith and hope should band together 
and work for the world community. In that city which is still 
out of sight, in that homeland of the spirit, we will understand 
one another. 

Every period of history nurses in its bosom certain unavowed 


1 Professor A. E. Taylor writes: ‘What we have a right to demand of the 
theologian is that the matter upon which his thought works shall be something 
genuinely given, and that in his reflective elaboration of it he shall be true to it. 
I do not see that we have a right to demand more.’ The Faith of a Moralist, 
Vol. II (2nd edition), p. 390. 
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and unanalysed assumptions which constitute the key to the 
interpretation of that period. Our generation is aiming at 
human unity and brotherhood and the establishment of the 
one and only universal Church. An interpretation of the great 
Scriptures of the world on the lines outlined here may perhaps 
provide the basis for such a consummation. 


CHAPTER 4 


The Nature of Reality 


Brahman the Absolute 


In spiritual experience, Ultimate Reality impinges on the 
human spirit. Religion is a living creative power because 
Ultimate Reality manifests itsclf to the human spirit. Whether 
we mean by religion adherence to sect or dogma, an attitude of 
faith or reverence toward what William James calls the more 
that lies beyond subjectivity, that Platonic pure reason of 
which Coleridge wrote that it 1s not “something which is in us, 
but something in which we are’, it brings us into contact with 
something out there. The seers have an overpowering conviction 
of the presence of Spiritual Reality. The experience is a com- 
pelling vision or intuitive realisation of the reality of the 
Supreme. 

If religion arises at the point where Ultimate Reality mani- 
fests itself to the human spirit, our view of religion will be 
determined by the view we take of the nature of Ultimate 
Reality and of the relationship with the human spirit into 
which it enters. Religion is the self-manifestation of Ultimate 
Reality in man. The Supreme is completely different from the 
contingent things of the world. It is the presence behind the 
phenomena and transcendent to them. The Supreme is non- 
dual, free from the distinctions of subject and object. The 
principle of via negativa makes out that Brahman cannot be the 
object of rational knowledge. It emphasises the incommensur- 
ability of the infinite and the finite. When logical categories are 
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denied of the Supreme Spirit, it only means that it is not an 
objective existent or a logical category. To use Kantian 
terminology the reality of spirit is that of freedom rather than 
that of nature. Spirit exists only in the subject but it is not in 
the least subjective for the distinction of subject and object as 
correlatives has meaning only on the logical plane but spirit is 
reality of another kind, an immeasurably greater and more 
primal one. Professor R. A. Nicholson in his article on Sufis? 
quotes: 


In solitude where Being signless dwelt, 

And all the universe still dormant lay 

In Selfishness, One Being was, 

Exempt from 'I' or ‘Thou’-ness and apart from all duality. 


Subject and object, I and Thou have no place there. We 
cannot describe the Supreme in personal terms when the non- 
dual, advaita aspect is in view. 


Beware! say not, ‘He is all-beautiful, 

And we His lovers.' Thou art but the glass, 
And He the face confronting it, which casts 

Its image on the mirror. He alone 

Is manifest, and Thou in truth art hid 

. . . If steadfastly 

Thou canst regard, thou wilt at length perceive 
He 1s the mirror also; He alike 

The Treasure and the Casket. 


There is nothing else than the Absolute which is the pre- 
supposition of all else. The central mystery is that of Being 
itself. We should not think that emphasis on Being overlooks 
the fact of becoming. Being as such is free from static or 
dynamic implications. It is devoid of and is antecedent to any 
special qualifications. It points to the original fact that there is 
something and not nothing and to the power of that which 
resists non-being. We cannot define Being since it is the pre- 
supposition of all definition. In it is the coincidence of opposites. 
It is all and nothing, self and not-self, activity and rest, 
formlessness and form, the unknown knower in which all things 

1 Encyclopaedia of Religions and Ethics. XII. pp. 16-17. 
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are known, the void from which all fullness flows, ever pouring 
forth in creation and for ever undiminished in itself.! 

The primacy of Being is argued on a rational basis. There is 
the ontological otherness, the otherness of the Transcendent 
Absolute, source of all existent things, the perfect being from 
which all existent things derive their being and nature. Apart 
from this Transcendent Reality existent things neither exist nor 
persist. The sense of the absolute dependence of all existent 
things is central to piety. It is this sense that is translated into 
the argument from the radical contingency of the world to an 
absolute self-subsistent, non-contingent being as its source. The 
contemplation of finite things leads to a direct discernment of 
the Supreme as their absolute source. $. says, ‘Whenever we 
deny something unreal, we do so with reference to something 
real. The unreal snake, for example, is negatived with reference 
to the real rope. But this is possible only if some entity is left. 
If everything is denied, then no entity is left, and if no entity is 
left, the denial of some other entity which we may wish to 
undertake becomes impossible, i.e. the latter entity becomes 
real and cannot be negatived."? 

We teach Brahman without speaking about it, avacane ca 
brahma provaca. Every spoken word narrows down Being. We 
can say only that Being is itself. Beginningless, absolute 
Brahman is not known by gods or sages. Only the Lord 
Narayana knows him.? Silence is the only language of worship. 
Worship is not servile cringing before absolute power but 
worship or adoration. ‘How can he who holds all be brought 
into a temple? How can he who is the basis of all be confined 

1 Philo observes: ‘God is withdrawn from both ends of time, for his life is not 
Time but Eternity, the archetype of time. And in cternity there is neither past 
nor future but only present.’ 

Cp. Dante: 'O Light Eternal who only in Thysclf abidest, only Thyself dost 
comprehend, and, of Thyself comprehended and Thyself comprehending, dost 
love and smile.’ 

2 kam ciddht paramartham alambya aparamdarthah pratisiddhyate. yatha 
rajjvüdisu sarpddayah. tacca parisisyamane | kasmims' | cidbháve' vahalpate. 
hrtsna-pratisedhelu tu ko'nyo bhavah parisisyeta. aparisisyamane cányasmin 
yah itarah pariseddhum àrabhyale. tasyaiva paramürthatvapatteh pratisedhanu- 
papattih. S.B. III. 2. 22. 


* anüdyam tam param brahma na devá na rsayo viduh 
ekas tad veda bhagavan dhata navayanah prabhuh. 


oa a 
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to a spot? How can there be the circling round of the Infinite? 
How can there be prostration to him who is our very sclf?'! 

There is the other-ness of God felt in the act of worship. He 
cannot be wholly other for then it would be impossible to know 
anything about him even on the basis of his own self-revelation. 
There 1s an element of non-otherness. The other-ness of God 
does not exclude the possibility of community of being between 
God and man. In the act of worship we have a sense of the other- 
ness of God as well as a sense of wonder that he has bestowed on 
us a nature akin to his own. It is this kinship that makes 
communion with him possible.? There is an incomprehensible 
other-ness of God as the source of all, an other-ness which God 
himself discloses to the soul of man. God is both transcendent to 
and immanent in the world. He originates, sustains, sets limits 
to his community of being with the world and transcends it. 

When we refer to the Supreme as Drahman, as Transcendent 
Reality, we employ the negative method. The Supreme Principle 
is concelved in the Vedas not only as the substance of the world 
and of all beings but also as that which transcends them ‘by 
three quarters’ existing as the ‘Immortal in the hcavens'.? The 
Upanisads hold that the Absolute can be described only as not 
this, not this, za tti, na iti. The Avadhiita Gitd says: 


advattam kecid icchanti dvaitam icchants ca pare 
samam tattvam na vindantt dvaitàdvaita-vivar itam 


Some prefer non-duality; others prefer duality. 
They do not understand the Truth which is the same, free 
from duality and non-duality.* 


Asanga says: 


na sam na cásan na lathà na canyatha 
na jàyate vyeti na cavahiyate 

na vardhate nàpi visuddhyate punah 
visuaddhyate tat paramartha-laksanam. 


1 pürnasya advahanam kutra, sarvádhárasya ca dsanam 
pradaksinà ca anantasya hi, advayasya kutah natih? 

* Cp. Augustine: 'What is that which gleams through me and smites my 
heart without wounding it? I am both a-shudder, and a-glow. A-shudder in so 
far as I am unlike it; a-glow in so far as I am like it.’ The Confessions XI. 9. 1. 

3 Rg Veda X. go. 3; C.U. III. 12. 6. t I. 36. 


122 The Brahma Sūtra 


It is not existent, nor non-existent; it is not thus, it is not 
otherwise; it is not born, it does not decay or die or grow, nor 
does it purify. The ever-pure is the mark of the Ultimate 
Reality. 

Nagarjuna declares: 


anirodhaim, anulpadam, anucchedam, asasvatam 
anekartham, andnartham, andgamam, anirgamam 
na san násan na sad-asan na capy anubhayvaimakam 
caluskoti-cinirmuktam tattvam madhyamtka viduh.! 


Nirvana is described in similar terms: 


aprahinam, asampráptam, anucchinnam, asásvatam 
anivuddham, anutpadam elan nirvanam ucyate. 


Theologia Germanica says: ‘Where this Light is, the man’s end 
and aim is not this or that, I or Thou, or the like, but only the 
One, who is neither I nor Thou, this nor that, but 1s above all I 
and Thou, this and that; and in him all Good is loved as one 
Good.' 

Henry Vaughan writes: 


There is in God (some say) 

A deep but dazzling darkness; as men here 
Say it is late and dusky, because they 

See not all clear; 

O for that night! where I in him 

Might live invisible and dim.? 


The Atman 
The Supreme Reality is not out there but is one with our 
deepest sclf. Brahman is Atman, the Universal Spirit. Tat tvam 


1 Madhyamika-harika. 

? Cp. namostu $ünyata-garbha sarva-samkalpa-varjita 
sarvajia jrdna-sandoha jrana-miurte namostu te 
saibuddhàá bodhisattvás$ ca(tvatiah) pavamitagunah 
sambhavanti sada natha bodht-citta namostu te. 

Hail to thee the birthplace of the void, who art free of all conceits, omniscient 
one, thou mass of knowledge, knowledge personified, all hail to thee. From you, 
O Lord, there ever rise into existence Buddhas and Bodhisattvas who possess 
as their good qualities the great perfections, O the thought of enlightenment, 
hail to thee. 

Prajnopaya-viniscaya-siddhi III. 9 and 11. 
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ast.1 The self is an independent entity underlying the conscious 
personality and the physical frame. The natural man is 
alienated from the sclf in him. All that we know and express 
about the self belongs to the world of change, of time and space 
but the self is for ever changeless, beyond the world of space, 
time and cause. 

In all the countless months, years and acons, past and to 
come, what does not rise or set, that is the one self-Iuminous con- 
sciousness.” The Devi bhagavata says: Break of this consciousness 
is never seen. If it is ever seen, then the seer remains behind 
embodied as that same consciousness.’ ? Sarikscpa-Sariraka says: 
‘This unique undivided sclfconsciousness is subject and object 
at once.'* This self is unseizable as an object of thought. ‘It is 
never known but it is the knower.' avijiidtam vijūäātr.* Tho self 
is the point where science and every objective method of 
approach become inapplicable.® 

When the Upanisad thinker says I am Brahman, aham 
brahmdsmi, when the Buddha declares that he is wisdom or 
enlightenment, when Jesus says, ‘I am the Truth’, what is the 
‘T which is said to be the real and the true? No Western philo- 
sopher before Socrates is so interesting as Heracleitus. His ‘I 
sought for myself’ expresses the highest consciousness of the 
problem of philosophy. We cannot seek the ‘I’ by logical 
analysis or intellectual observation. A new world is revealed 
when the soul turns to contemplate itself. Heracleitus says: 
“Travel over every road, you cannot discover the frontiers of 


1 The author of the Imitation puts into the mouth of Jesus: ‘When you think 
that you are far from me, then, often am I nearest to you.’ 
2 müsabda-yuga-kalpesu gatagamisu anekadha 
nodeti nàstameti esa sasivid eka svayam-prabha. 
Pajica-dast I. 7. 
3 sainido vyabhicaras tu naiva drsto’sti karhicit 
yadi dys{ah tadà drasfaé sistah sasivid vapuh svayam. 
ILL. 32. 
t dsvayatva-visayatua-bhagint 
nir-vibhaga-citiv eva kevalà. 
5 B.U. III. 4. 2. 
9$ Cp. Max Planck: ‘Science cannot solve the ultimate mystery of nature. 
And that is because in the last analysis, we ourselves are part of nature and 
therefore part of the mystery we are trying to solve. The most penetrating eye 
cannot see itself any more than a working instrument can work upon itself.’ 
Where 1s Science Going? 
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the soul—it has so deep a logos." For conceptual thinking the 
soul is boundless. Transcendence is the only means of reaching 
the souls deeper stratum. The power to transcend is the 
property of the subject ‘I’. It always goes beyond the ‘me’. It is 
greater than the series of empirical selves. In a prayer to 
Krsna, Brahma says: ‘We imagine things outside ourselves and 
look upon our Self as a stranger to us and seek for him outside 
ourselves. Look at the ignorance of the unenlightened.’ 

S. opens his commentary on the B.S. with a distinction 
between subject and object, dlman and an-àtman, with the 
formulation of the absolute disparity between I and Thou, 
asmat and yusmat. The pure subject is distinguished from the 
ego, the psychological or sociological self which is a part of the 
objective world. The latter is a fragment of nature. In his own 
depths, in the very core of his existence, the self continues to 
be himself. This Self, S. says, ‘the unconditioned, markless, free 
from the characters of existent and non-existent, is real 
metaphysically'.? "There are two sights’, says S. ‘One is eternal 
and unseen viz. the sight of the seer: the other is non-eternal 
and seen.'* ‘By his ever-present eternal sight which is his own 
nature known as the self-shining one, the seer sees the other 
evanescent sight in the waking state and in dreams, consisting 
of desires and cognitions.'? The perceptible is limited to space 
and time; the inferrible is also limited but the pure subject is 
devoid of all limitations and is known immediately though not 
objectively.® If the Self were not immediately manifested the 
whole world would become blind.’ Consciousness is the very 
essence of self as heat is of fire according to $.8 While the content 
of experience changes, the consciousness does not. Even when 
there are no objects to be known as in deep sleep, consciousness 
is present. For its positive manifestation, consciousness like 
light needs objects but it is never absent.? 


1 T'ragment 45. 
2 tvàm dimanam param matvá paramadtmanam eva ca. 
dima punar bahir mrgyah aho’'jnhajanatajnala. 
* tasya nivupddhikasya, alingasya, sad-asddi-visayatva-varjitasya atmanah 
tattva-bhavo bhavati. S. on Katha U. VI. 13. 
4 dve drsti drastur nityà adrsya, anyá'nitya dréyeti. 5 Š. on B.U. I. 4. 10. 
* aparoksatuac ca pratyag-atma prasiddeh. Š.: Introduction to S.B. 
7 Vacaspati in his Bhamati. jagad-àndhya-prasangát. 8 S.B. I. 4. 10. 
? visayabhàvàd iyam acetayamanata, na caitanyabhavat. S.B. II. 20. 3. 
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The Samkhya system distinguishes between purusa and 
prakrti. Objectivity is foreignness to subjectivity. Object is 
avivckin ; it cannot distinguish itself from subjectivity. Rather 
it is subjectivity that posits the object as the other. Object is 
acetana. It is not self-revealing. It is revealed by something else, 
the subject.! We have to rise to pure subjectivity by gradual 
stagcs. Through the subjective realisation. of the body as 
perceived by the senses, of the subject as ego, aham-kdra, as 
reflective intelligence, buddhi, we get to pure subjectivity or 
purusa. 

For Eckhart, the ground of the soul is the inner citadel in the 
hidden depths of man’s being. It is the uncreated, eternal, pure 
essence at the centre of man’s inmost life. The existentialist 
philosophers hold that truth is not external and impersonal but is 
immediate and experienced. It 1s not so much knowing the 
truth as being it. Kierkegaard says: ‘Truth in its very nature 
is not the duplication of being in terms of thought. . . . No, in 
its very being it is the reduplication in me, in you, in him, so 
that my, your, his life, is striving to attain it . . . is the very 
being of truth, is a life.'? 

The Self is experienced as the Absolute Reality in the state of 
turiya. It is raised above the distinction of subject and object.’ 
In susupti or deep sleep, the empirical mind with all its modes is 
inactive. In sa-vikalpa samadhi the mind is concentrated on one 
object with which it becomes identified. In it we have the 
consciousness of determinate reality. The consciousness of 
duality is absent in this state and the self enjoys undifferenced 
bliss. In both these states the seeds of knowledge and action, 
vidya and karma, are present. In nir-vikalpa samadhi we have the 
intuition of reality transcending all determinations. This is the 
highest stage, the truth, Brahman. 'Desireless, firm, immortal, 
self-existent, contented with the essence, he is lacking nothing. 
One fears not death who has known him, the self, serene, 
ageless, youthful.'4^ Even worship becomes irrelevant when the 
realisation occurs. 


1 paratah-prakàsa-visaya, sámünya-prasava-dharmin. 
3 Training in Christianity, pp. 201-2. 3 See P.U., pp. 75ff. 
* akámo dhiro amrtah svayambhu vasena irpiena na kutascanonah 
tam eva vidván na bibhaya mrtyor átmanam dhiram ajaram ywvánam. 
Atharva Veda X. 8. 44. 
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To whom shall I offer my salutation? I am one, free from 
defects.! 


Without our participation in the Divine, neither knowledge 
of God nor love of God is possible. It is the Divine which drives 
the soul through all levels of reality to Ultimate Reality. To 
know this Self and make this knowledge effective in human life 
has been the aim of man, according to the Vedanta system. 


1$vara or Personal God 

The Upantsads are not content with a mystery hidden in a 
cloud of negative phrases. They do not reduce the Absolute 
deprived of all determinations to a bare abstraction by the 
ruthless logic of the negative method. The Absolute is a living 
reality with a creative urge. When this aspect is stressed, the 
Absolute becomes a Personal God, /svara. 

In religious experience personal encounter is as real as the 
encounter of subject and object in cognitive experience. We 
meet a ‘Thou’ whom we can influence by prayer and worship. 
While Brahman is the trans-personal ground and abyss of 
everything personal, Zsvara is the Personal God. While Brahman 
is the object of nir-vikalpa samadhi, Isvara is the object of 
sa-vikalpa samadhi. 

In the concept of 7svara the Absolute is brought into closer 
relationship with the world. There is continuity between the 
values discerned in God and the values discernible and realisable 
in human life. God in his perfection is the ultimate source of all 
values whatsoever which derive from him. 

On the human level, person is individuality with self- 
relatedness and world-relatedness and therefore with rationality, 
freedom and responsibility. 

Brahman and I$vara are not distinct entities but different 
aspects of the same Reality. Brahman is Ïśvara when viewed as 
creative powcr.? It is wrong to imagine that the absolutistic 
doctrine is for the philosophically initiated and the theistic 
doctrine for others. Even in $.'s thought the apprehension of 
God as personal is a living factor. Theism arises out of the com- 


1 kasyapy aho namas-kuryám aham eko nirafijanah. Avadhita Gita I. 3. 
* brahmaiva sva-sakti-prakytyabhidheyam Géritya lohan srşjvā niyantytvād 
S$varah. 
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pulsions of the human spirit. It is not a question of higher and 
lower knowledge. The view that the representation of Brahman 
as Iśvara is a concession to the weakness of the human mind as 
some Advaitins hold is not supported by the B.S.! 

As Brahman answers to the content of the /uriya or the 
transcendental consciousness, /Svava answers to the susuptt or 
the consciousness of deep sleep. The principle of objectivity is 
present in the state of deep sleep. It has the sced of both dream 
and waking states.? The principle of objectivity is called 
frakrti, the unmanifested, imperceptible all but nothing which 
receives existence, form and meaning. It is the limit of the 
downward movement, the lowest form which is al] but non- 
existent. There is nothing in the actual world which is com- 
pletely devoid of form. Prakrti is the potentiality of all things. 
The supra-real one and the infra-real matter answer to pure 
being and pure non-being. The Supreme self-conscious Lord is 
the wisdom of Solomon which sweetly ordereth all things. 

It is said that the Divine Wisdom acts through its opposite 
avidyà, non-wisdom. Brahman with avidya is Brahman as 
subject-object which is the basis of the whole world. According 
to later Advaita Vedanta, Brahman with avidya is the material 
cause of the world. The world is grounded in such a Brahman 
and is absorbed in it.? A4vidyà is also regarded as maya and the 
joint causality of Brahman and mdya is conceived in a threefold 
manner. The two are twisted together as two threads into one 
or that Brahman with maya as its power or Sakti is the cause of 
the world or Brahman being the support of méyd is indirectly 
the cause of the world. 

1 Walpa-taru states that ‘the demonstration of Brahman as with attributes is 
out of compassion for those dull-witted persons who have not the capacity to 
intuit the Supreme Brahman without attributes; having thereby directed their 
minds to the pursuit of the Brahman with attributes, Brahman devoid of all 
duality directly manifests itself’. 

nirvisSesam param brahma saksat kartum anisvarah 
ye mandas te’nukampyante savisesanirüpanaih 
vasikrle manasy esam saguna-brahma-Ssilanat. 

tad evávirbhavet saksdd abhedopadhi-kalpanam. 

? susuptakhyam tamo-'jüánam bijam svapna-prabodhayoh. S. on Upadesa- 
Sühasri. Sure$vara in Naiskarmya-siddhi says: tasmat susupte ajiidnam 
abhyupagantavyam. 


3 avidyd-sahita-brahmopaddnam jagat brahmani evästi tatraiva ca liyale. 
Bhamati Í. 1. 2. 
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In all creation there is the union of the male and the female. 
They are two aspects, co-partners of the Supreme Being. The 
Supreme transcends all opposites but also includes them. 
Darkness is not the mere negation of light or light of darkness. 
Each is a necessary condition of the other. The darkness and 
passivity of the Divine is as real as the light and activity of the 
Divine. God is father-mother. The inseparable union of being 
and non-being is the creative mystery. The Supreme is regarded 
as the Universal Mother, jagad-ambda. In one of the hymns 
attributed to S., she is said to have her abode in the form of 
energy in all things. 

The Rg Veda describes the Supreme as an inconceivable 
wonder, a sublime unity, a totality from which light shoots forth 
to generate out of darkness and emptiness a living universe. 

The Absolute appears in a double aspect, eternity and time. 
Though apparently opposed they are one in reality. They are 
seemingly antagonistic but really complementary aspects of the 
Absolute. The cosmic process 1s the interaction between the two 
principles. It is the supreme Prusa or God working on prakrit 
or matter. In the image of rvdha-ndrisvara the two opposed but 
complementary principles are shown as one complete organism. 
Radha and Krsna are said to be one integral whole.? We do not 
have a metaphysical dualism for the principle of non-being is 
dependent on Being. It is that without which no effort would 
be possible or necessary. It is a necessary moment in reality for 
the unfolding of the Supreme. If the world is what it is, it is 
because of the tension. The world of time and change is ever 
striving to reach perfection. Non-being which is responsible for 
the imperfection is a necessary element here; it is the material in 
which the ideas of God are actualised. Decause as Proclus says 
matter is a ‘child of God’, it is aiming at transformation into 
spirit. 


1 ya devi sarva-bhülesu Sakti-vupena sassthità. 

2 Cp. Sdma-veda-rahasya: anüdyo' yam purusa eka evästi, tad evam vüpam 
dvidhà vidhàya sarvan rasan samáhavati: hyayam eva nàáylkarüpam vidhaya 
samdradhana-tat-paro’ bhitasmat tam vadhàm rasikananddm veda-vido vadanit. 

Krsna says, according to Nàvada-paficarátra, that his grace is available only 
to those who meditate on Radha. 

satyam satyarı punah satyari satyam eva punah punah 
rādhā-nāmnā vinà loke mat-brasádo na vidyate. 
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God is the infinite mind whose mode of being is at once the 
consciousness of self and constitutive of what is other than self. 
For Hegel God realises himself in and through the universe. As 
the universe proceeds from God it belongs essentially to his own 
being. When the Divine Subject objectifies itself in this way in 
the universe, the essential unconditioned freedom of the spirit 
becomes involved in conditions and limitations which contradict 
this freedom. Nevertheless it is through this contradiction that 
the spirit is able to realise itself and return to itself, not now 
simply as the One but as the One that 1s in all. In this integration 
the spirit takes up its opposite into itself and achieves a richer 
consciousness, a fuller harmony. The goal of attainment is 
spirit in its completeness. 

Judaism, Christianity and Islam look upon Reality as a 
person and the approach to the Supreme is through prayer and 
worship. The mystics of these religions, however, look upon the 
highest goal as union with Reality in which the distinction 
between subject and object fades away. For them the vision of 
Reality is a unitive, undifferentiated state of being. So also 
many Hindu and Buddhist thinkers approach Reality in its 
super-personal form and their aim is mokşa or nirvana which can 
be attained through the spiritual activity of meditation. But 
there are large numbers in the Hindu and the Buddhist faiths 
who look upon the Supreme as a Person and insist on prayer and 
worship to him. The Saiva, the Vaisnava and the Sākta cults as 
well as Mahayana buddhism represent the theistic tendency. 
Though the emphases may be different, all these religions, 
Judaism, Christianity and Islam as well as Hinduism and 
Buddhism, admit the vision of Reality as a super-personal state 
of being and as Personal God. The latter look upon them as two 
poises of the same Reality. All these religions are aware of 
personal saviour gods. 

Iívara in the form of Visnu is said to be the source, the 
transcendent God of the created worlds. The waters of life which 
feed creation are the elementary material aspects, the first 
tangible emanation of the Divine, which, though beyond form, 
yet evolves and comprehends all forms. In sculptural repre- 
sentations they are symbolised in the coils of the huge serpent 
whose dwelling is the cosmic abyss and whose name is ananta, 

E 
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endless. God as Visnu reclines on this immeasurable body from 
which temporal existences spring. Ananta supports in his 
expanded hoods both the terrestrial and the celestial spheres. 
He is the ever-living cosmic ocean from out of which the world 
and its forms emerge. He rests in the occan which is perpetually 
transforming its movement and its colour. He is also called 
Sesa or the remainder for he is the abysmal water that has not 
become transformed into creatures but remains at the bottom 
of the universe as its primal life-force, the original substance 
feeding all. Ultimately {nanta is identical with }’zs himself 
who, in his human form, is seen recumbent on his coils. Visnu 
and Ananta arc subject and object, /svara and prakrti. These 
are the dual manifestations of a single divine presence which, by 
and in itself, is beyond the forms it assumes when bringing the 
world-process into action. 

The supreme Jsvara is often identified with Siva, and there 
are symbolic representations of Siva as Nata-raja, the King of 
dancers. Nata-raja is the manifestation of the eternal energy in 
five activities, pafica-kriyá- (i) systt or pouring forth, creation; 
(ii) siii or maintenance; (id) samhara or taking back, 
destruction; (iv) &robhàva or concealing, veiling, hiding the 
transcendental reality behind appearances; (v) anugraha or 
favouring, bestowing grace through manifestations that accept 
devotees. Nafa-ràja is represented as dancing on the dwarfish 
body of the demon apasmara-purusa, forgetfulness, loss of 
memory, ignorance the destruction of which brings enlighten- 
ment which effects release from the bondage of mundane 
existence. In the figure of Ndta-rdja we see the contrast between 
the movement of his limbs and the tranquillity of his face. It 
symbolises the paradox of time and eternity, of mortal existence 
and indestructible being. 

Sometimes, the Supreme is identified with Sakti. This type of 
worship is not unknown to the West. When the pagan temples 
were closed, the cult of Virgin Mary replaced that of Virgin 
Athene. 

The act of creation, the relationship between God and man is 
the revelation of the divine drama of which time and history 
are the inner content. /svava is the guide and controller of the 
world. 
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Even the avatdras or incarnations are identified with the 
Supreme Z vara. Tulasi Das, in his Ramayana, makes Siva tell 
Parvati: ‘The Rama on whom gods, sages and seers from 
Brahma downwards meditate in their devotions is not the 
Rama of history, the son of King Das$aratha, the ruler of 
Ayodhya. He is the eternal, the unborn, the one without a 
second, timeless, formless, stainless.’ bhakitanam anukampartham 
devo vigrahavan bhavet. Out of compassion for the devotees the 
Supreme assumes a human form. 

Jesus of history is represented as the incarnation of the 
Supreme. He assumed human form for the sake of saving us. 
St Paul says: ‘Our Lord Jesus Christ, though he was rich, yet 
for your sakes he became poor, that ye through your poverty 
might be rich.’! Irenaeus expresses the view more directly: 
‘Our Lord Jesus Christ did through his transcendent love 
become what we are, that we might become what he is.’ ‘He was 
made man’, said Athanasius, ‘that we might be made God."? 
Jesus asks his disciples to be united with him. ‘Abide in me, and 
I in you.’? Even as there is no existence apart from him there is 
no salvation apart from union with God. Jesus is the forerunner, 
the first born of many brethren and the first fruits of them that 
slept.4 

The different representations of the Supreme as Visnu, Siva, 
Sakti take into account the traditional beliefs of the different 
people. They are not cold abstractions but symbolise different 
ways of communion and fellowship. The spread of Hinduism in 
India has resulted in the assimilation of the divinities wor- 
shipped by the people. 

Iévava is not the ultimate ideal. A Personal God even when 
theologically sublimated is only a realisation of that which is 
beyond both being and its opposite non-being. We must leave 
behind the categories of religious thought and have a direct 
ascent. In the concept of Zsvara, we objectify what is essentially 
non-objective. We try to naturalise what is beyond nature. 

There are many analogies to the conception of Brahman and 
I$vara, Absolute and God in Western religious thought. 

To give one example, for Plotinus God is super-being or 


1 II Corinthians viii. 9. * De Incarnatione LV. 4. 3. 3 John xv. 4. 
* Hebrews vi. 20; Romans viii. 29; I Corinthians xv. 20. 
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nothing, if being is something. In the sphere of the nous, the 
relation of subject and object exists. While the one for Plotinus 
is the absolute Godhead, the intellectual principle is God. 


Brahma 

Brahma or Hiranya-garbha is the first-born emanation of the 
supreme Zsvara, who controls the processes of cosmic evolution. 
I svara is infinite, has all possibilities in him without limitation. 
There are inexhaustible ranges of being and value in him which 
have not yet received realisation. They belong solely to the 
distinctive being and perfection of God. 

Brahma is created and this world is perishable.! Manu says: 
‘From the Highest Narayana, there was born the four-faced 
one.'? He says: 'This universe existed in the shape of darkness. 
... The Supreme desiring to create beings of many kinds from 
his own body, first with a thought created the waters and placed 
his seed in them. That seed became a golden egg equal to the 
sun in brilliancy; in that he himself was born as Brahma, the 
progenitor of the whole world.? Hzvanya-garbha is a mani- 
festation of Īśvara. $. says that in the Katha U.* the mahan 
dGiman is Hiranya-garbha and his buddhi is the basis of all 
intellects.’ 

According to R., there are four classes of creatures (godmen, 
men, animals and plants), and the difference of these classes 
depends on the individual selves which are attached to various 


1 yo brahmánam vidadhati pürvam. S.U. VI. 18. 

According to the writings of the Egyptians there was a time when neither 
heaven nor earth existed, and when nothing had being except the boundless 
primeval water which was, however, shrouded with thick darkness. At length, 
the spirit of the primeval water felt the desire for creative activity, and having 
uttered the word, the world sprang straightway into being in the form which 
had already been depicted, in the mind of the spirit before he spoke the word 
which resulted in the creation. The next act of creation was the formation of a 
germ or egg from which sprang Ra, the Sun-God within whose shining form 
was embodied the almighty power of the divine Spirit. E. A. Wallis Budge: 
Egyptian Ideas of the Future Life, pp. 22-3. 

2 paro nàráyano devas tasmaj jatas catur-mukhah. 

3 tad andam abhavaddhaimam sahasvamsu-sama-prabham 
tasmin jajhe svayam brahma sarva-loka-pitamahah. 
I. 1. 5, 8-9. 

4 [. 3. 10-11. 

5 ya prathamajasya hiranya-garbhasya buddhis sā sarvásám bwuddhindm 
paramà pratistha. S.B. I. 4. 1. 
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bodies enabling them to experience the results of their works in 
the world beginning with Brahma and ending with non-moving 
objects.1 By the interaction of subject and object the cosmic 
process gradually realises the values of spirit in its upward 
ascent from nothingness to the Kingdom of God or brahma-loka 
under divine inspiration and influence. 

The changing historical process is not coextensive with 
reality. It is a limited manifestation of the Supreme. Hiranya- 
garbha is not only the world-soul but also the highest of all 
beings in the world. ‘For as in the series of beings, though 
having the common attributes of being animated, from man toa 
blade of grass, a successive diminution of knowledge, power and 
so on is observed, so in the [ascending] series [extending] from 
man to H?ranya-garbha, a gradually increasing manifestation of 
knowledge, power and so on takes place.'? 

We cannot say that the Absolute changes into 7svara or I’svara 
into H:ranya-garbha. The objection to the parindma or change 
theory is put in several ways. Vacaspati asks: does it change asa 
whole or in part? If it changes as a whole, how can there be no 
destruction of old nature; if it changes in part, is the part 
different from the whole or non-different? If it be different, how 
can the transformation be of the original rcality, for when one 
thing 1s changed a different thing is not also changed as that 
would be an undue extension. Or if it be non-different, how can 
the transformation be not of the whole?3 


Visva-riipa 


The world is a concretisation of the world purpose. It is the 
virát-svarüpa. The Vedic gods were representations of prominent 
aspects of nature. Dyaus, from div, to shine, is the lord of the 
heavenly light, the source of strength, splendour and knowledge. 


1 brahmàdi-sthávarántai catur-vidham bhüta-jàtam tat-tat-karmocita-sarivasit 
tad-ucita-nama-bhakcakarod ity uktam. R.B. I. 3. 26. 

2 yatha hi pranituavisese’pi manusyddi-stamba-paryantesu jnanaisvarydadt 
pratibandhah parena parena bhiiyan bhavan drsyate, tathà manusyddisuv eva 
hivanya-garbha-paryantesu jidnatsvaryady-abhivyaktir api pavena parena 
bhüyast bhavati. S.B. I. 3. 30. 

3 lal sarvütmanà và parinamate eka-dese và? sarvatmana parindme katham na 
lattva-vyühatih? eha-desa-pariname và sa eka-de$as tato bhinno và abhinno và? 
bhinnaé cet katham tasya parinamah? na hy anyasmin parinama-mane' nyah- 
parinamati ati-prasangat abhede và kathaii na sarvátmaná pavinámah? 
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misrepresenting what is presented in a unitary way. Drahman, 
Iévara, Hiranya-garbha and Virát-rüpa are four poises of the 
one Reality.! 


CHAPTER 5 
Ihe Status of the World 
Samsara 

The world in Indian thought as in many other systems is said 
to be a perpetual procession of events where nothing abides. It 
is a succession of states. The Hindu and the Buddhist systems 
accept the fact of samsdra, what Plato calls ‘the world of coming 
into being and passing away’. It is an endless process of 
becoming and not a state. The universe is not a static one. The 
actual world is a process whose possibilitics are infinite. 

Bhartrhari says: “We see that life is being wasted every day. 
Youth is approaching its end, the days that are past do not 
return. Time devours the world. The goddess of wealth is as 
unsteady as waves in a river. Life is as fleeting as lightning 
itself. Therefore, O Lord, save me, seeking refuge in thec, this 
very instant.'? Transiency is the character not only of human 
life but of the very structure of reality. 

1 See P.U., pp. 701-5. 

2 àyur nasyah pasyatain prati-dinam yati hsayara yauvanam 
pratyayànti gatàh punar na divasáh kdlo jagad-bhaksakah 
laksmis loya-taranga-bhanga-capala vidyuc-calam jivitam 
tasman mam $aranagataii savanada. tvam-raksa raksadhuna. 

In the Phaedrus, Plato says that ‘if man had eyes to see Divine Beauty, pure 
and clean and unalloyed, not clogged with the pollutions of mortality and all 
the colours and varieties of human life, his one aim would be to fly away from 
earth to heaven’. 

‘Human life! Its duration is momentary, its substance in perpetual flux, its 
senses dim, its physical organism perishable, its consciousness a vortex, its 
destiny dark, its repute uncertain—in fact, the material clement is a rolling 
stream, the spiritual element dreams and vapour, life a war and a sojourning in 
a far country, fame oblivion. What can see us through? One thing and one 
only—Philosophy; and that means keeping the spirit within us unspoiled and 
undishonoured, not giving way to pleasure or pain, never acting unthinkingly 
or deceitfully or insincerely, and never being dependent on the moral support of 
others. It also means taking what comes contentedly as all part of the process 


[Continued on page 130 
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When we speak of the world as »tàyà we refer to the feeling of 
the vanity of life. 'All this most lovely fabric of things exceeding 
good’, wrote Augustine in the fourth century A.D., ‘when its 
measures are accomplished will pass away; they have their 
morning and their evening.'! The world subject to change, decay 
and death is not the Ultimate Reality. If the constant is real, the 
changing is less than real. 


Samsara has a paitern 

The problem for philosophy is, why is there a world at all and 
what are we all doing in it? Before we are able to answer these 
questions, we must know the nature of the world. Even 
Buddhism which stresses the transiency of life allows the rule of 
law. Each state is determined by what went before it. The world 
process has a pattern and a goal. It is marching towards 
freedom. The path is not smooth or straight. There are blind 
alleys, relapses. As we shall see, the human individual can shape 
the future. If we do not have men of sufficient courage, strength 
and dedication, humanity may lapse into long nights of 
reaction. Yet, slowly, painfully, but inexorably, it moves on 
towards an ideal state of happiness, truth, beauty and goodness. 

This world is not a wasteland. It is not altogether a world of 
woe. Human life is not an accident in a blind impersonal 
process. There is a relation between the self-conscious spirit of 
man and the reality at the heart of things. Enlightened ideas 
have a transforming power. 


Time and Eternity 

Though everything is subject to the law of time, time itself is, 
in Plato’s words, the moving image of eternity. We cannot 
account for the order and progress we discern in the world, if it 
is treated as self-sufficient. It is said that this entire triad of 
worlds would have become blind darkness if the light known as 
Continued from page 135] 
to which we owe our own being; and, above all, it means facing Death calmly — 
taking it simply as a dissolution of the atoms of which every living organism is 
composed. Their perpetual transformation does not hurt the atoms, so why 
should one mind the whole organism being transformed and dissolved? It is a 
law of Nature, and Natural Law can never be wrong.’ Marcus Aurelius 
Antoninus, Meditations Book II ad fin. 

1 Confessions XIII. 3. 5. 
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Word had not been shining in it.! If there were no God there 
would not be anything else. 

If we immerse the light in darkness, the world becomes a 
void, a nothingness, an abyss and a night descends on the depths 
of the human spirit. The world is not self-sufficient or self- 
explanatory nor is it mcaningless or unintelligible. God is time 
as well as eternity. Both Nagarjuna and S. admit the factual 
nature of the pluralistic world. Both of them affirm that it is not 
ultimate. Its character is indeterminate, anirvacaniya, neither 
real nor unrcal.? 


Maya 

To look upon the temporal process apart from the eternal 
background is to mistake the nature of the world. The world is 
not apart from Brahman. To look upon the world as self- 
sufficient is to be caught in maya. The B.G. admits that the 
world is anitya, non-cternal, and asukha, painful, but there is the 
eternal underlying it. There is bitterness at the bottom of every 
cup, blight in every flower, shadow in every sunshine. To sce into 
the abyss and yet to believe that God is merciful and by his 
grace man can right his course even when he has strayed is the 
teaching of the B.G. The temporal is, however, not to be 
identified with the Eternal. 

Eternal Being is non-dual; objectified or known being is dual. 
Concepts and categories are only a means of apprehending 
Dasein or being in the world, objective existence. The objective 
universe consists of three things, 'name, form and action'. 
‘trayam và idam nama riipam karma.’* These three support one 
another and are really one. To be perceived, to be an object, 
dr$ya, is to forfeit ultimate reality. Time is a fundamental form 
of the objectification of human existence. The waking and the 
dream worlds are both unreal in the strict metaphysical sense in 
that they involve duality and are objective but this is not to 
reduce a waking experience to a dream state. There is nothing to 

1 «dam andham tamah krstna jàyeta bhuvana-trayam 
yadi Sabdadhvayani jyotivà samsarari na dipvate. 

2 ‘Jesus, son of Mary (on whom be peace) said: The world is a bridge; pass 
over it, but build no house upon it.’ This was inscribed by Akbar on the 
Bulwand Darwaza, the lofty gateway into the palace of Fatehpur Sikri, 
completed by him A.D. 1571. BU I. 6.1. 

E* 
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support the view that the entire manifold universe is illusory in 
character. The tangible objects which we see around us are not 
the objects of our imagination. The world is distinguished from 
such self-contradictory entities as the son of a barren woman 
and dreams and illusions. S. takes pains to repudiate the view of 
mentalism advocated by the Vzjüana-vádins. Whatever the 
outside world depends on, it does not depend on the human 
mind. $. does not favour the modern attempt to dissolve 
concrete realities like stars and atoms into mathematical 
equations or mental states. He argues against the subjectivist 
theory which asserts that everything exists only so far as 1t is 
known or is a content of consciousness. The sensation 'blue' is 
different from the sensation 'red', because the objects given to 
the sensing consciousness are different. Awareness of something 
‘blue’ and the object ‘blue’ are not identical! The object of 
consciousness is not the same as the consciousness of the object 
and the manner of the existence of the one is not like the manner 
of the existence of the other. The object ‘blue’ can exist without 
requiring that the consciousness of 'blue' should exist. It 1s just 
the same whether we are aware of it or not. The object secn is 
independent of perception. 

Even if the world be an illusion, thc maker of the illusion is 
not the individual subject but the divine Lord. mayam tu 
prakriim viddhi máyinam tu mahesvaram.? The idea of the 
created world is not our dream but is put into our heads by the 
Divine Being. If it is imagination that creates the world, it is 
the cosmic imagination and not any private one. Commenting 
on II. 4. 20, S. clearly makes out that the individual soul is not 
responsible for the world of objects: ‘with regard to the manifold 
names and forms, such as mountains, rivers, oceans, etc., no soul 
apart from the Lord possesses the power of evolution; and if any 
have such power it is dependent on the Highest Lord'.? If life is 
an illusion it is one that lasts endlessly, anddi, ananta. It is 
shared by all human beings, sarva-loka-pratyaksa.‘ It is difficult 
to draw a distinction between such an illusion and reality. 


1 artha-jnanayor bhedah. S.B. II. 2. 20. 2 $.U. IV. ro. 
? na ca giri-nadi-samudradisu nanavidhesu namaripesv aniévarasya jtvasya 
vyákarana-samarthyam asli; yeşv api cásti samarthyani tesv api paramesvara- 
yatiam eva tat. 4 $.B. I. 1. 1. 
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Each entity is a mixture of being and non-being. In his 
finitude the human individual asks the question of the nature of 
being. He who is infinite does not ask the question of being for 
he is being completely. A being who does not realise that he is 
finite cannot ask because he does not go beyond himself. Man 
cannot avoid asking the question because he belongs to being 
from which he is separated. He knows that he belongs to it and is 
now separate from it. What we come across in this world 
appears to us as real but we soon realise that its reality is only 
transitory, historical. It was and is no more. 

The world is to help human beings realise their destiny. 
Historical objectification is the path of division which man must 
tread. He must face his destiny by which he may rediscover his 
alienation from his self. Our finiteness is the condition of our 
awareness. Our temporality gives us a chance of knowing the 
eternal. Our limitation gives us the scope and the opportunity to 
glimpse the Unlimited. The world is, verily, a passage from 
existence to reality. The world of becoming is not authentic 
being, but aspires to be that. ‘All things pray except the 
Supreme’, says Proclus. 

The world is a different kind of existence, a degraded form 
when compared to the Supreme Being. Whatever is known is a 
reflection of the Self in limiting adjuncts. The objective universe 
is not the subject but is yet derived from it. ‘As a spider moves 
along the thread (it produces), and as from a fire tiny sparks fly 
in all directions, so from this Self emanate all organs, all worlds, 
all gods, and all beings. Its secret name (upantsad) is "the truth 
of truth" (satyasya satyam). The vital force is truth and it is the 
truth of that (brand vat satyam, tesám esa satyam).'! The world is 
actual, existent, but its truth is in the Self. In the Self alone all 
the world takes its rise, persists and perishes. 'Although one, 
thou hast penetrated diverse things.'? "The one Lord is hidden 
in all beings, all-pervading and the Self of all.’ 

There is not any radical separation between the Supreme 

1 B.U. II. 1.20. Cf. ‘[God] giveth to all life and breath, and everything, and 
he made of one blood every nation of men . . . that they should seek God... 
and find him, though he is not far from each one of us; for in him we live, move, 
and have our being; as certain even of your own poets have said, for we are also 


his offspring.' Acts xvii. 25-8. R 
3 Taittiriya Avanyaka. III. 14. 3. 3 S.U. VI. 2. 
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Spirit and the actual world. On the contrary the values of spirit 
are surprisingly exemplified in the world of existent fact. A 
realm of subsistent being altogether unrelated to the realm of 
actual existents is meaningless. Even those who look upon 
values as belonging to a realm of being which is different from 
that of actual existents assert that values are realised in actual 
entities. We speak of beautiful pictures, scenes and persons. 
Existent objects exemplify subsistent values. Though the world 
has not absolute reality, it is not to be compared with illusory 
appearances. The Advaita Vedanta emphasises the unity of 
being, the oneness of the subject. But the object is discrete but 
not illusory. It is not a bare multiplicity which would be 
unthinkable. E’mbodicdness has positive value for the evolution 
of the soul and every form of life should be respected.! The 
cosmic process is not a meaningless one but aims at the 
realisation of an ideal. It has selves which are both subjects and 
objects. Our objective knowledge, though it apprehends an 
already degraded being, still reveals something of the reality 
despite its divorce from intimate, inward existence. It is a 
manifestation or objectification of Spirit, though it may be 
difficult to account for this fact. 

Why should real being suffer the accident of objectification? 
We may as well ask, why should the world be what it is? 
Though the world is a manifestation of Spirit, there is no 
spiritual freedom in it. The final triumph of Spirit would mean 
the annihilation of the non-authentic objective world, the 
creation of reality over symbol, the realisation of authentic 
being. We must realise Spirit, existentially rather than 
objectively. That is the purpose of human life. Man has Spirit 
but he must become Spirit, an incarnate Spirit. 


Creation 


The Sanskrit word srs// means literally emanation, letting 
loose. The world is dependent on Brahman but this dependence 
does not take away from the integrity and independence of 

1 A popular verse says that you have acquired this body as the result of 
great goodness. Cross this ocean of temporal becoming before the body breaks. 

mahata punya-panyena krito'yam kàyanaus tatha 


param duhkhodadhair gantur tarai yàvan na bhidyate. 
Cp. also jantunadm nara-janma durlabham. 
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Brahman. The onesided dependence of the world on Brahman is 
sometimes illustrated by the analogy of the rope which gives 
rise to the appearance of the snake. Though the latter depends 
on the rope, the rope does not depend on the appearance of the 
snake. Since the appearance is not factual, it is sometimes 
imagined that the world is not factual. But S. himself explains 
that the illustrations have only a limited application and are not 
to be extended to all points.! When one thing is compared with 
another it docs not follow that they are similar in all respects. 
They are similar only in some intended point. Crcation of the 
world out of nothing describes the absolute independence of 
God as Creator, the absolute dependence of creation and the 
distance between them. 

Even in the instances which S. gives, silver which turns out 
to be mother-of-pearl or a human being who turns out to be a 
post, there is an object which is misinterpreted. The world is a 
manifestation, real and unreal, real as Brahman and unreal 
when viewed apart from Brahman. 

Isvara is Brahman with creative power. He is Brahman with 
the principle of self-manifestation. How is the Eternal Logos 
related to the contents of the world-proccss? The classical] 
answer is that the essences or potentialities of the world are 
eternal in the Divine Mind. Not all of them are manifested in 
the world. God is absolutely free in respect of creation, with his 
maya-sakit or power of determination without any impairment 
of his being. /Svara is not a mere symbol adopted for updsand or 
worship. He has two sides, transcendent when he is one with 
Brahman, immanent when he produces the world. As trans- 
cendent, /Svara is conceived as devoid of maya, as immanent he 
is the determiner of maya. He has a double form. As trans- 
cendent he is free from mdyd, other than the world put forth by 
him, one with Brahman, trigunátita. He is also the living 
creative God. 

The existence of the world is altogether contingent. It does 
not flow necessarily from the existence of God. While God can 
create a world if he wills to do so, he is entirely free with regard 
to the exercise of his will. There is thus a double contingency 
with regard to the world. God need not have made a world 


1 sarva-sariipye hi dystanta-darstantika-bhavoccheda eva svat. S.B. IIT. 2. 20. 
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at all. He need not have made this particular world which he 
has made. 

Why we have this world and not another is something 
for which we cannot offer an explanation. F. H. Bradley 
observes: ‘That experience should take place in finite centres and 
should wear the form of finite this-ness is in the end inexplicable.’ 
We have to accept it as the given datum and cannot derive it 
from the definition of God. The creative thought: ‘let me be 
many’ belongs to Brahman. It is not simply imagined in him. 
The energy that manifests itself in Brahman is one with and 
different from Brahman. The doctrine of creation out of 
nothing insists that God is not limited by a pre-existent matter 
or by any conditions external to himself. God’s will is the 
meaning of the world and it is sovereign over both nature and 
history. The Upantsads do not countenance any dualism. They 
hold that the power which rules the cosmic energies is the 
determiner of human destiny. 

Isvara, as stated in the previous section, is associated with the 
principle of objectivity. He is described as the poet, the creator 
of order out of chaos. The world should become an ordered 
beauty. Commenting on I. 1. 4, S. says that avyakta is not to be 
confused with pradhana or frakrüi. It is just the unmanifested 
na vyakia. It is just the subtle cause, the primal state of the 
existence of the universe. It is dependent on God and is not an 
absolute reality. If we do not accept such a subtle power 
abiding in God, God cannot be a creator. He cannot move 
towards creation. This avyakía is avidyá or maya depending 
on God. The individuals lie in it without any self-awakening. 
The potency of this power is destroyed by knowledge in 
the case of the emancipated beings. They are therefore not 
born again.? 

Bhamati says that there are different avidyds associated with 
different selves. When any individual gains wisdom the avidya 
associated with him is destroyed. The other avidyás associated 
with other individuals remain the same and produce the world. 
The term avyakia relates to avidyà in a generic sense. While 


1 bhedábhedátmikà śaktir brahma-nisthad sanátant. 
2 muktanam ca punar an-utpattih, kutah vidyayd lasyà bija-$akter dáhàt. 
I. 4. 3. 
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it rests in the individual, it is yet dependent on God who 
is its agent and object. The support of avidyà is Brahman. 
Though the real nature of the selves is Brahman, so long 
as they are surrounded by avidyd, they do not realise their 
true nature. 

Hiranya-garbha is seeking complete expression in the world. 
While the world is dependent on Brahman and not vice versa, 
while it is the expression of the creative energy of God, it is the 
manifestation of Hiranya-garbha. The Purusa-sikta of the 
Rg Veda makes out that in the original act of creation, God 
has torn himself apart. The act of creation is an act of sacrifice. 
There is a tearing apart, an aberration and the end of the 
cosmic process is a return to the Spirit. There is nothing but 
God and by his will the universe is made ceaselessly. Being 
good and the giver of all, God gives out himself through 
countless forms that they may all share his life of infinite bliss. 
Being perfect he needs nothing for himself but desires recipients 
of his love. The world is not a completed act, it is still in the 
process of completion. The world-spirit exists in the human 
spirit and can attain to a consciousness of itself. 

Spirit and matter are aspects of the Uncreated Light from 
which all creation flows. In creation it is as if the Primordial 
Light while remaining pure and undivided in itself enters as 
light into its own divine darkness, as selfhood enters non-self. 
All forms of evolving life are born and grow of the marriage of 
the Prime mover and the primal darkness. Nothingness is the 
vell of Being according to Heidegger. Being conceals itself 
behind nothingness. Nothingness is most intimately united 
with Being. It proceeds out of Being and yet conceals it. 

The world is an appearance of Brahman, a partial mani- 
festation of Isvara and an organic manifestation of Hiranya 
garbha. These are the conceptions to which we are led by an 
examination of the given experience. If we are unable to 
reconcile these different views it does not mean that there is an 
inner contradiction in the nature of the Supreme but that there 
is a limit to our powers of comprehension. The emancipated 
souls understand the fourfold status of reality, the Absolute 
Brahman, God Isvara, world-soul Hiranya-garbha, and the 
world virát-svaràápa. 
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CHAPTER 6 


The Individual Self 


Duality in human nature 

The question of the nature of the self is raised only by human 
beings. Animals cannot ask this question and redeemed spirits 
know the self and do not pose the question. The naturalistic 
world view reduces man to an object utterly insignificant in the 
vast magnitudes of space-time. Man is not exhausted by body 
and mind. In the complex of personality there is something which 
uses both and yet is neither. The waxing years and the waning 
strength are quite powerless to dim the brightness of spirit. Any 
change which may spell decay for the body or even for mind may 
yet be irrelevant for the spirit which is essentially man himself. 


The Empirical Self 

Buddha and Ś. adopt a view of the self which reminds us of 
Hume's account. When we look within, we come across an 
endless procession of thoughts, imaginings, emotions, desires, 
but not a permanent self. The Upanisads look upon the 
individua] as a composite of physical and mental traits, 
nàma-rüpa. They both change, the body somewhat more 
slowly than the mind. We are not aware of the changing for it is 
continuous and what is constant, relatively speaking, is the 
name. The permanence of the name produces the illusion of 
unity. Strictly speaking, man is nothing more than a sequence of 
physical and mental processes, a chain of events, a series of 
thoughts, perceptions, emotions and other responses to im- 
pressions received from outside. The self is a mental 
construction. Many of our acts, psychologists say, are automatic, 
mechanical. Men are, for the most part, machines and many 
men do not realise that it is possible for them to overcome their 
automatism. Most of the time we struggle through life com- 
pletely unaware of what we are doing, responding to external 
stimuli in an automatic way. We are at the mercy of all chance 
happenings. If this were all, human mind would be like the 
animal. But we know that there is a fundamental difference 
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between the two. For example, animal sounds register 
immediate impulses; human speech gives us more than im- 
mediacy. It communicates ideas which transcend immediacy. 

Consciousness cannot be defined. It is awareness of thinking, 
imagining, sensing. There are four states of consciousness 
according to the Mandiukya U., waking, dream and sleep, and 
the transcendental consciousness called £wrzya. We generally 
pass our time awake, drcaming or sleeping but we are not self- 
aware. We arc aware of tables and chairs or in dreams of horses 
and chariots or we arc in sound sleep. In this state, there is con- 
sciousness without thought, without any dream or perception. 
We are rarely aware of our selves standing apart from all that 
surrounds us, physically or mentally. But the vivid moments of 
life are those in which man is aware of himself. 

The Samkhya system argues that all except the pure self, 
purusa, is objective, non-self, prakrti. All the divisions of 
organic and inorganic, mental and non-mental, the intelligent 
and the non-intelligent are divisions within the object side. 
This is not materialism for matter itself is invested with a new 
quality. The human individual belongs to the object side, an 
element in the perpetual procession we call the universe. There 
is always and everywhere creative movement and the universe 
is no exception to it. The difference between material things and 
living organisms is one of the degree of individuality. Every 
individual is a composite, a unity in multiplicity. The more 
individual we are, the deeper is the unity and the larger the 
complexity. Animals are unities of complex mental elements.! 
The rise of reflective thought at the human level raises new 
problems.? There is a greater unity of behaviour. The possibility 


1 Cp. Walt Whitman, who describes the life of animals thus: ‘they are so 
placid and self-contained, they do not sweat and whine about their condition, 
they do not lie awake in the dark and weep for their sins, they do not make me 
Sick discussing their duty to God, not one is dissatisfied, not one is demented 
with the mania of owning things, not one kneels to another, nor to his kind that 
lived thousands of years ago, not one is respectable or unhappy over the whole 
earth'. 

* Cp. St Bernard: ‘God who, in his simple substance, is all everywhere 
equally, nevertheless, in efficacy is in rational creatures in another way than in 
irrational, and in good rational creatures in another way than in the bad. He is 
in irrational creatures in such a way as not to be comprehended by them; by all 
rational creatures, however, He can be comprehended by knowledge; but only 


3? ? 


by the good is He also comprehended by “love”. 
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of self-knowledge arises. Human beings are self-conscious and 
self-directing. They are capable of controlling their conduct by 
general principles and judgments of value. Their spontaneity 
becomes transformed into creative freedom. 

We philosophise because we are finite and we know that we 
are finite. We are aware that we are a mixture of being and not- 
being. The body is that which dissolves itself.! It is that which 
burns itself out.? The human self as a centre in the objective 
series can be analysed into its components, can be regarded as a 
sum of states or experiences. It knows that it is finite and 
incomplete, limited by an environment, natural and social. We 
cannot account for this knowledge of ourselves as finite and 
imperfect except on the assumption of the infinite and the 
perfect in us of which we are dimly aware. In his non-being man 
cannot help but aspire to being. So he cries out for the light 
from which he has hidden himself. He is not content with the 
sandy wastes of the human spirit deprived of God. For Sartre, 
life is absurdity, nothingness and each one has to make of it 
somcthing meaningful. The sign of hope is that we realise our 
non-being. It is the eternity in us which makes us aware of 
time. In our nature the temporal and the eternal mect. We must 
cease to be mechanical and become conscious. It is then the rcal 
‘T appears. When we wake up we realise our nothingness, our 
mechanisation, our utter helplessness. Our views and opinions, 
our tastes and thoughts are not our own. They are borrowed 
from elsewhere. In some small measure man has governance 
over himself. Our choices may be conditioned by circumstances 
over which we have no control. This conditioning may be a 
limitation on our freedom; yet in some sense we are capable of 
acting freely. 


Jiva and Atman 


The human individual has reason, self-consciousness, freedom. 
Unlike the rest of nature, he can say ‘I’. His self stands against 
the ego which is a part of nature. He anticipates the death of 
the ego and runs ahead of himself. The ‘I’ transcends the ‘me’ 
which is subject to moods. 

The unseizability of the self has been a commonplace of 


| SIryate iti sarlyam. 2 dahyate iti dehah. 
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philosophic thought. Hume in one way and Heidegger in another 
maintain that the self remains inaccessible to thought. As a 
centre of action, the self is an activity and an activity cannot be 
seized. 

When philosophers speak of self-knowledge they do not refer 
to psychological introspection. The Self is pure spirit. The task 
of human individuals who are wcak, finite beings though 
endowed with a spark of divinity is to work and suffer in an 
effort to reach a state of perfection. Each individual is a spark 
from a great flame, a ray of the one Light, differentiated within 
the body of the Cosmic Spirit. The spark is an encloser of divine 
potentialities which become manifest through life in the 
empirical world. At the present stage of its unfoldment it uses 
on the physical plane a form which includes the mental, 
emotional and physical bodies. These are collectively called the 
persona or mask, the perishable personality behind which it 
operates, using it as a tool with which to gather experience for 
the purposes of the growth of the soul. The text "That thou art’ 
means that the Divine is all that we are capable of becoming 
and we must strive on and on till our life becomes an expression 
of the Divine. 

The psychological ego implies the individuation of the 
Universal Spirit by the non-conscious or material principle. 
The threefold conception of man as body, mind and spirit 
implies an important truth, that man is not a mere object, that 
his spiritual nature is not on the same level as his psychic and 
corporeal, that his soul and body can participate in a new 
higher order of spiritual existence. Man can pass from the order 
of nature to that of freedom, from the region of discord and 
hostility to that of love and union. Personality is not merely 
body and mind but Spirit, and Spirit, as we have seen, ts. It is 
the primal reality more authentic than anything reflected in the 
objective world. Atman is the foundation of the ego, the kernel 
of the personality. It is the Universal Self active in every ego 
even as it is the universal source of all things. The oneness of the 
Transcendent or Super-temporal subject is not in conflict with 
the plurality of empirical selves. The Self in us expresses itself 
by the power to transcend every objectified form of psychic life. 
It is, as it were, a divine breath, penetrating existence and 
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endorsing it with the highest dignity, with an inner independence 
and unity. It is the image and likeness of God in Man. By the 
impact of the Spirit with the psychophysical organism, there is 
set up the attempt to realise the idea, the divine purpose 
concerning the individual. The Spirit hidden in the depths of 
being is made manifest by a slow conquest achieved in course of 
time. Man's salvation is dearly bought for he has to gather his 
soul into his hands and let the Universal manifest through it. 
Creative action and self-conquest are derived from the Self in 
us. Each individual attempts to become a real whole, not a sum 
of parts, an end in itself, not a means to an end. Though it has a 
material content and foundation, the Self has an autonomous 
validity which prevents its being converted into a means. 

Selfhood involves the possibility of moral failure. The 
individual is unique and unpredictable. His function lies in his 
participation in this continually crcative act. Freedom vouch- 
safed to us is like all gifts, a double-cdged sword, but that is no 
reason for ceasing to use it. Life's course is tragic, a progress in 
which joy is inseparable from suffering. Yet it is enjoined on us 
to live it. Suffering is the result of alienation from reality and 
when we get back to it suffering disappears. 

As Spirit is opposed to the world of things or of objects or of 
phenomena, the human individual attempts at becoming a 
historical reality, one and unique, achieving a unity of 
originality and value, despite its multiplicity of functions. A 
unique and indivisible destiny is its essential constituent. The 
power of free choice is its essential feature. As it is not an 
objective datum, it fashions and creates itself. Personality is the 
union of our acts and potentialities, a complex unity of body, 
mind and spirit. It is the symbol of human integrity, of a 
constant and unique form created in the midst of incessant 
flux. It would dissolve itself into nothing as soon as it discarded 
its limitations and supports, though it would reduce itself to an 
object if it passively submitted to these limitations. We cannot 
say that the non-successive is real and the successive is unreal. 
The whole attempt of creation is to lift up the phenomenon to 
the level of the subject, to divinise the empirical ego. The self 
is spirit and body; it includes the super-temporal subject and 
the temporal experiences. For us in the objective world, the 
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super-temporal has no existence apart from the temporal, though 
the latter cannot be conceived apart from the former. Time is in 
us as pure subjects and we are in time as empirical egos. Both are 
true though neither is true by itself. From the naturalist point of 
view, man is only a minute part of nature; from the sociological 
viewpoint he is a small unit of society; from the spiritual point 
of view, he is real and free. In man is an intersection of several 
worlds, none of which completely contains his true self. 1t exists 
on several planes and is permanently in a process of creative 
change. It has need of time to realise its potentialities to the 
full. It always endeavours to resolve contradictions. 1t will not 
do if the spirit establishes unity and control within the nature of 
the ego. It must conquer the world and transform it instead of 
denying and abandoning it to its fate. It aims above all at the 
Kingdom of God. Salvation comes only through realising or 
establishing truth in human relationships, through enabling 
each individual to realise his personality. The empirical 
individuals are not really subsistent subjects but are parts of 
the objective world, abstractions made for practical purposes 
from the concrete reality of history. Their separate existence 
and self-control are limited. They are all parts of the objectified 
universe. God is, however, an existent among existents in no 
way to be identified with the whole creation though closely 
concerned with it. His knowledge of the world is perfect and 
his love for it profound and he works through creation to effect 
its consummation. 

It is incorrect to imagine that the objective process has in it 
two opposite natures, spiritual and material, of which one must 
be discarded and the other accepted. These worlds are not 
separate and hostile. Reality is one with many planes. The 
material looks upward to the spiritual and finds in it its true 
meaning. Similarly the spiritual leans to the physical in order to 
find itself. Every aspect of existence has in it these two in 
different measures. Eternal Drahman 1s a living God in relation 
to the temporal world. If existence is a degradation, it is one in 
which the whole from God to matter shares. The physical 
world seems to be the first statement of the conditions from 
which there is a progressive evolution of spirit. One principle 
acts throughout the cosmic process though it assumes special 
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forms in special regions. It is different in living things and in 
non-living. In non-living things also we have the distinction of 
form and matter. Matter is pure potentiality and such a pure 
potentiality without an actual character or behaviour is just 
non-existence. So pure matter is never found in itself. It is the 
lower limit of the range of being. As a concrete existent, it is 
both being and non-being. Until the purpose of the Spirit in this 
manifestation is perfectly fulfilled, there is no departure from 
it. The complete self-finding of Spirit in the cosmic life is the 
terminus. The Kingdom of God is the fulfilled transfigured life 
of this world. 

Jainism holds that man’s nature is dual. It has both material 
and spiritual content. So man, as he is, is not perfect but he can 
attain perfection. The soul’s true nature is perfection. When it is 
unencumbered by error, it consists of infinite perception, 
knowledge and bliss. By this spiritual nature man can control 
his material nature and when he succeeds in doing it he becomes 
a jina or conqueror, a liberated soul. These souls are of two 
kinds, those who have attained nirvāna and those who are still 
embodied. The latter are called arhats. They are the 7?van- 
muktas. 

Great religions retain the notion of a state of original 
innocence in which human beings or at least a couple of them 
according to the Jews, Christians and Muslims lived in direct 
communion with God. Supporters of extreme doctrines of 
transcendence like Karl Barth believe that the distance from 
the state of innocence is so great that the divine spark in us may 
be supposed to be completely extinguished and can only be 
relit by an act of vicarious grace. A world wholly given over to 
the Devil is the result of pure transcendence. If absolute 
immanence is accepted, there is no work for man to do. Both 
these views are unsatisfactory. In human beings as in the 
world there is both being and non-being. God is both immanent 
and transcendent. The self comes from God and goes back to 
him. There are stages in the soul’s journey to God. 

Philo, Theophilus of Antioch, Clement of Alexandria and 
Origen hold in the spirit of the Upanisads and of Plato that God 
created man in his own image. Man’s real being, his spiritual 
being partakes of the nature of God. But man is also involved in 
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the life of the senses which is alien to his nature.! When he tries 
to mould himself in the pattern of the animal life, he forgets his 
true nature. A fall is the descent of spirit into matter. It is the 
condition of earthly existence. The purpose of this existence is to 
ascend to the light of creative consciousness. To go down into 
non-entity and to rise again later is the law of growth for every 
seed of spirit. Spiritual life consists in the process of returning 
to one's true nature. He must realise what he is, must recover 
his real nature by destroying the hold of the animal nature. 
Commenting on Genesis, Origen says: ‘The man who was made 
in God's image is the inner man, the incorporeal, incorruptible, 
immortal one.'? Man loses his likeness to God when he sins. 


CHAPTER 7 


The Way to Perfection 


A. THE WAY OF KARMA OR LIFE 


Ihe Purpose of Human Life 


Everything that lives aims at its own specific perfection. The 
blade of grass, the flowering tree, the flying bird, the running 
deer, cach one strives to reach the perfection of its nature. 
While the sub-human species work according to a pre- 
determined pattern, man, on account of thc possession of 


1 Jamblicbus writes: ‘The soul has a twofold life, a lower and a higher. In 
sleep that soul is freed from the constraint of the body and enters, as one 
emancipated, on its divine life of intelligence. Then, as the noble faculty which 
beholds objects as they are—the objects in the world of intclligence—stirs 
within, and awakens in its powcr, who can be surprised that the mind, which 
contains in itsclf the principles of all that happens, should, in this its state of 
liberation, discern the future in those antecedent principles which will make 
that future what it is to be. The nobler part of the soul is thus limited by 
abstraction to higher naturcs, and becomes a participant in the wisdom and 
foreknowledge of the gods.' 

® Jean Daniclou: Origen (1955), p. 295. Cp. Claudefield: 

In each human heart is a Christ concealed, 

To be helped or hindcred, to bc hurt or healed. 
If from any human soul you lift the veil, 

You will find a Christ there without fail. 
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creative will, has to achieve his fulfilment by his effort and will. 
Descartes reduced the human self to the status of an object for 
purposes of scientific understanding. The self was, for him, a 
counterpart of the body. Spinoza felt that if bodily states were 
strictly determined, mental states were also subject to a strict 
determinism. Mind and body became objects of scientific 
treatment only on the condition of a universal determinism. 
Freud and Marx adopt a similar objective view of the human 
self, that it is determined ultimately by unconscious impulses 
or relations of economic production. 

Man is not completely a victim of circumstances. He can say 
‘no’ to life whereas the animal always says ‘yes’ even when he is 
in the throes of terror and revulsion. Man can deliberately reject 
satisfaction at one level for the sake of satisfaction at another, 
higher level. He can impose discipline on his nature and check 
the drive of desire. He can create a new nature in which the 
different elements of his being are harmonised. 

Each individual is not one but many, an assemblage of 
different factors.! He must reach unity through inner develop- 
ment. External events impinge on us, emotions are suddenly 
aroused and become dominant and soon they give way to others 
which in turn try to govern us. There is a strain in human life 
which impels us to introduce peace and order into the swarm of 
impulses, emotions and notions, incongruous and often con- 
tradictory. This is a life-time job, perhaps a job for many lives. 
There is in man the ache for unity, the anguish for beatitude. 

Man's quest for perfection consists in organising the things of 
body, mind and soul into a whole. The activities of the human 
spirit are interrelated, the artistic and the ethical, the religious 


! Catullus says : 

I hate and I love. You ask how can that be? 
I know not but I feel the agony. 

Plutarch says: 'Each one of us is made up of ten thousand different and 
successive states, a scrap heap of units, a mob of individuals.’ Concerning the 
Delphi, edited by A. O. Prickard (1918). 

Oh, wearisome condition of humanity! 
Born under one law, to another bound; 
Vainly begot, and yet forbidden vanity; 
Created sick, commanded to be sound; 
What meaneth Nature by these diverse laws? 
Passion and Reason, self-division’s cause. 
Fulke Greville. 
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and the rational. Man is a miniature of the universe in which he 
lives. Man, as he is, is a transitional being, an unfinished experi- 
ment. When he is awakened, he is at peace with himself, he 
thinks and acts in a new way. For this awakening, man has to 
take another step in his evolution. The Kingdom of Heaven is 
the highest state attainable by man. So long as our nature is not 
integrated, our actions are confused and contradictory. In an 
integrated man, thought, speech and action are of one piece.! 
The M.B. says that there is no thief so dangerous? as the 
hypocrite who says onc thing and does another, for his is the 
sin of the decpest dyc. When Jesus attacks the Pharisee, he is 
attacking the man of pretences who kceps up appearances, who 
pretends to be good when he is not. The Lord is merciful to the 
sins of the flesh but wrathful against those of the spirit. We 
must recognise that evil is in us though such a recognition may 
wound and shame our pride and presumption. There is only 
one thing of which we have to be ashamed, i.c. unwillingness 
to recognise the truth. The lie is the great evil of which the 
Pharisees are guilty. 


Different Ways to Fulfilment 

There is an old saying that there are as many ways to God as 
there are souls on earth. Each person is unique and his way to 
fulfilment is also unique. It is also true that there is so much 
in common among human beings that we can distinguish 
certain broad ways to man's realisation, the karma-marga, the 
way of work, bhakti-marga, the way of devotion, the dhyana- 
marga, the way of meditation. All these lead to jñäna, wisdom 
or enlightenment. All yoga is one and includes the different 


aspects of work, devotion and knowledge. 


1 manasy ckam vacasy cham karmany ekarh mahatmanam 
manasy anyad vacasy anyad karmany anyad durdtmanam. 
2 yo anyathà santam dtmanam anyathà pratipadyate 
him tena na krtam papam caurenáütmüpahàrinà. 

Cp. Plato's description of the just man in his Republic IV. 

There is a revealing story in Sá-di: 

‘A righteous man saw in a dream a King in Paradise and a devotee in Hell 
He enquired: ‘‘What is the reason for the exaltation of the former and the 
degradation of the latter? For I used to think it would be the other way round.” 
A voice came saying: “The King is in Paradise because of his kindness to the 
poor; and the devotee is in Hell because of his attachment to kings" '.' Gulistan 


II. 15. 
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Dharma in a wide sense is used to connote all the means for 
the achievement of the different ends of life. Samantabhadra 
says that dharma is that which leads people out of the woes of 
the world and fixes them in the highest bliss.! 


The Primacy of Ethics 

Man is the bridge between nature and spirit. His destiny 
drives him on to the spirit. Through agonies and ecstasies he 
has to reach his fulfilment. The programme of duties laid down 
in dharma Sastras is intended to help man to reach his goal. The 
spiritual goal and the ethical means are bound up with each 
other and not externally related. The moral law within us is 
evidence of our citizenship in the world of spirit. Moral discipline 
makes for spiritual insight. Their relationship is not adventitious. 
To reach the goal is to perfect the means to it.? We cannot 
bypass the ethical. Almost all the religious classics of India 
insist on ethical conduct as an indispensable means for spiritual 
life. Ethics is the basis of spiritual life and its substance. ASoka's 
dharma, for example, emphasises sila or conduct, not creed or 
doctrine, worship or ceremony. In his Rock Edict 7, ASoka says 
that 'all sects wish [to acquire] self-control and purity of mind'.? 
He calls those without these qualities mean indeed, nicah. 

Rock Edict 11 says there is no such gift as dharma-dàna. 
Dharma is defined as proper behaviour towards slaves and 
servants, respect for father and mother, gifts to friends and 
relatives, to Brahmanas and ascetics, non-killing of creatures. 

S. says that one should undertake enquiry into Brahman only 


1 samsára-duhkhatah sattván yo dharati uttame sukhe. 

Cf. Nyàya Sütra I. 1. 2. ‘Of misery, birth, activity, defect and illusory 
knowledge, by the destruction of cach subsequent one there is the destruction 
of each earlier one and consequently final release.' 

duhkha-janma-pravrtti-dosa-mithyad-jnananam uttarottarāpāye tad-anantara- 
payad apavargah. 

In Gheranda Samhita it is said: 

nüsti maya samam pásam nasti yogat param balam 

nasi jidnat paro bandhur naham —-kdrat paro ripuh. 
There is no bond equal to that of ma@yd, there is no strength higher than that 
of yoga, there is no friend higher than knowledge, no enemy greater than 
sel f-conceit. 

2 Cp. $.B.G. I. 55. savvatraiva hi adhvàtma-Sàstve . . . yàni yatna-süádhyàmi 
saádhanáni laksanani ca bhavanti tani. See also S.B.G. XIV. 25. 

3 [n Sanskrit it reads sarve te samyamati ca bhava-suddhim ca icchanti. 
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after he acquires self-control, detachment, etc., what he calls 
viveka, vairagya, sat-sampatti and mumuksutva.1 Moral life is an 
essential condition for the pursuit of wisdom. Ethical conduct is 
different from ceremonial piety. The latter is of no use to those 
who are morally impure.? Speaking the truth is much better 
than performing many sacrifices.’ There is a popular verse which 
says that people want the fruits of dharma and not dharma 
itself.* There 1s a general insistence on truth in inward nature 
and not merely conformity in outward conduct. 


Freedom of Will 


The integration of the individual has to be achieved by a 
conscious effort. If God had desired to create a world of 
automata there would have been no evil, no failure, God could 
have eliminated evil if he had so wished by denying us freedom 
of choice. Evil is there because we sometimes abuse free will. 
If the world is a machine, then the human individual has no 
meaning. Man in so far as he is made in the image of God is a 
creator. He is not free until he is capable of creative activity. 
While animals arc creatures men are creature-creators. There is 
no animal delinquency. Evil is not passivity but activity. 
Without creative freedom man cannot produce either a paradise 
or a desolation on earth. God permits evil because he does not 
interfere with human choice. 

Man is subjected to different sets of laws. He cannot disobey 
the law of gravitation. If he is unsupported in mid-air he must 
fall to the ground like a stone. As a living organism he is subject 
to various biological laws which he cannot violate. These laws 


ot tay om 


! tasmāt — yathokta-südhana-sampaty-anantavam  brahma-jyiidsd — kartavya. 
$.B. I. 1. 8. 
2 dcava-hinan na punanti vedàh. Vasistha Dharma-sütra VI. 3. 
3 asvamedha-sahasrat tu satyam ekant visisyate. M.B. 
4 punyasya phalam icchanti punyarı necchanti manavah. 
Cp. yo lubdhah pisunah krūro dambhiko visayatmikah 
sarva-tirthesvapt snatah pápo malina eva sah. 
He who is covetous, hypercritical, cruel, ostentatious and attached to the 
senses though he bathed in all places of pilgrimage, is still sinful and impure. 
nigrhitendriya-gramo yatraiva ca vasen narah 
latra tasya kuru-hsetrain naimisait puskardni ca. 
One who controls his senses wherever he stays, that place is for him, 
Kuruksetra, Naimisáranya or Puskara. 
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he shares with the animals but there is a law which he does not 
share with animals, a law which he can disobey if he so chooses. 
It is the law of dharma or right and wrong. Religion is essentially 
a passion for righteousness. 


The Complaint of World-negation 


It is said that for the Hindu all true existence is non-material, 
unchangeable and eternal and therefore the material, change- 
able, temporal existence is false. So it is said that the good of 
man consists not in transforming the world which is a vale of 
woe but in transcending it. It 1s not his aim to change the world 
but turn away from it. lf the Hindu adopts an exalted morality, 
it is not founded on Hindu metaphysics but is inconsistent 
with it.! 

The world is not a deceptive facade of something underlying 
it. It is real though imperfect. Since the Supreme is the basis of 
the world the world cannot be unreal.? Maya has a standing in 
the world of reality. S. says that after filling our sight with 
wisdom let us see the world as Brahman. Such a vision is 
fruitful, not the vision which looks solely at the tip of the nose.? 

The world of multiplicity is acknowledged even by those who 
attempt to explain it away. Heidegger, for example, emphasises 
the finiteness and contingency of man’s condition. Human life 
is a brief span of existence between original nothingness and 
death. It is constantly passing away and tends to return to 
non-being. The threat of nothingness is the source of that 
fundamental anguish which the existentialists emphasise. Some 
existentialists like Jaspers and Marcel, following the lead of 
Kierkegaard, find the counterpoise to the world of nothingness 
in the reality of God. In Hindu thought, ma@yd is not so much 


1 Albert Schweitzer says: ‘World- and life-negation if consistently thought 
out and developed does not produce ethics but reduces ethics to impotence.’ 
The Philosophy of Civilisation, E.T. (1950), p. 288. 

Cp. John McKenzie: ‘The duties of social life cannot be deduced from the 
ultimate goal of attainment as the orthodox understand it, nor can they be 
shown to stand in any vital relation to it.’ Hindu Ethics (1922), pp. 206-7. 

* Cp. M.B. 

brahma satyam, jagat satyam, satyam caiva praja-patih. 
satyád bhitdni jatani satyarı bhuta-mayam jagat. 

3 drstim jndana-mayim krivà pasyed brahma-mayam jagat. 
sã dystih paramodaraé na náságravalokint. 
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a veil as the dress of God. The destiny of the world is to be 
transformed into the perfect state of the Kingdom of God. The 
concept of brahma-loka, the Kingdom of God, is known to the 
Vedic seers, the Hebrew prophets and Zarathustra. If we are to 
share the new existence, we must achieve perfection. We must 
renounce self-interest and dedicate ourselves to the doing of 
good. We must work for better conditions for the material and 
spiritual development of human beings, for civilisation is 
material and spiritual progress for both the individual and 
society. The aim is loka-samgraha, in the words of the B.G. 

Man is a social animal. He loves those with whom he lives in 
close association. Latterly the small social groups have been 
broken up by the forces of industrialism but new opportunities 
for larger groups are now available. The whole of society 
requires to be reconstructed on the principle of social solidarity. 
Society is approaching what seems to be the final stage of 
economic evolution. We have passed beyond the hunting and 
the fishing stages, the pastoral, the agricultural and the 
industrial stages with their different phases. 

Unfortunately, the contemporary world situation where two 
rival power systems are facing each other is leading to the 
emergence of a narrowly secular, materialistic, extraverted 
mass-state. Sensitive people deplore the disintegration, the 
superficial materialism, the lack of creative vision and the 
uncontrolled technocracy which are the alarming symptoms of a 
disease eating at the heart of our modern way of life. Our best 
attempts are incapable of remedying the disease of which we 
are all obscurely aware. The crisis which faces us 1s a spiritual 
one and what we need is a recovery of spiritual awareness, a new 
and transforming contact with the inner sources of spiritual 
inspiration which once animated the soul of our civilisation and 
produced and maintained its indefeasible unity of consciousness, 
in other words a healing of the divorce between the outward 
resources of power which are assuming frightening proportions 
and the inward resources of the spirit which are decaying or 
dead. Materialism is the height of unintelligence. The B.G., 
when it calls upon us to work for a world community, calls us 
back to the Indwelling Spirit which is in us as in others. Such a 
faith will help us to bring love where there is hatred, hope where 


158 The Brahma Sütra 


there is despair, light where there is darkness, joy where there is 
sorrow. We must give if we wish to receive. We shall be able to 
serve if we are ourselves saved, integrated. 

The world is the place where the human individual has to 
attain his integration, his fulfilment. We are called upon to 
participate in the life of the world. It is through time that time 
is conquered. 

The transitoriness of earthly possessions is used to emphasise 
the imperative necessity of the practice of dharma. There is a 
well-known verse which reads: 'Our bodies are not permanent, 
our prosperity is fleeting; death is always near to us. Therefore 
one should take to dharma.! The goal is a reorientation of 
human personality, where the self assumes control over 
cravings and desires. These latter are not to be destroyed but 
transformed. The kind of life one leads has an importance both 
for oneself and the world. This world is our home and our lives 
are dedicated to action. We are not strangers in the world 
required to develop indifference to it. Each individual appears 
to be isolated but we soon realise that there is a living substance 
from which all emerge. 

We are called upon to act in a disinterested way, free from 
egotism. We should not become victims of material interests and 
vulgar appetites. We should not be preoccupied with our own 
salvation. The soul is bound so long as it has a sense of mineness; 
with the absence of the sense of mineness it is liberated.? If God is 
to live in us pride must die in us. For the cultivation of detach- 
ment, it is not essential to become a samnyasin. It is possible 
to cultivate vairdgya or detachment even as householders.? 

1 anityüni Sarivant, vibhavo naiva Sásvatah. 
nityai samnihito mrtyuh, kartavyo dharma-sanigrahah. 

Cp. Hitopadesa : grhita iva kesesu mrtyund dharmam caret. 

? Paingala U. IV. 20. 

Two words make for bondage and release: freedom from mineness and 

mineness. 

The sense of mineness binds the creature, freedom from mineness produces 

release. 
dve pade bandha-moksabhyamn nivmameti mameti ca. 
mameti badhyate jantuh nirmameti vimucyate. 

* vane'pt dosah prabhavant ragindm grhesu pasicendriya-nigrahas tapah. 

akutsite karmant yah pravartate, nivrlta-vagasya grham lapovanam. 

Cp., however, what Krsua says to Uddhava in the 11th skandha of the 
Bhágavata: ‘A spiritual aspirant should not only give up the company of 
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There is a popular impression that Hindu ethics requires us to 
treat the body with contempt. It is well known that the body is 
regarded as the instrument for righteous living, dharma- 
sádhanam. We are not called upon to fear bodily desires or hate 
the body. If we adopt fasting and other physical discipline, it 
does not mean that the fasts and the physical exercises are ends 
in themselves. The practitioners of Hatha yoga are not the 
exponents of the best type of sanctity. The body must be 
disciplined in order that it may serve the ends of righteousness. 
We must be ready to cast off unnecessary burdens and travel 
light. Bodily discipline helps us to see the face of God and hear 
his voice. It helps us to see the needs of people, and undertake 
fresh acts of service, visit the sick, care for the poor and put an 
end to injustice wherever we sec it. 


Ethical Rules 


The different virtues of fortitude, justice, love, compassion, 
self-control are not separate qualities but are the different 
facets of the personality. Inward awareness, satya, and life of 
compassion, ahimsa, are the two principal sides of a spiritual life. 
We must be truthful in our words and deeds. To know the truth 
we are taken out of the world but only temporarily. We are 
again brought back to it. The Divine is expressed in nature as an 
impersonal, non-ethical creative power and as cthical conscious- 
ness in human life. 

When we realise that the Divine is expressed in us as in others 
we feel the obligation to help others. Thereby the individual 
spirit becomes enriched. Ahimsa is reverence for all life, active 
devotion to and a sense of union with all that exists. There is no 
infinite being except being in its infinite manifestations. If we 
believe in God, we will adopt the principle of ahimsa. The 
Quràn says: 'The servants of the merciful are those who meekly 
walk upon this earth and if the fools speak to them, they say 
"peace".'! Again ‘If you forgive and practise forbearance and 
pardon, verily Allah is also forgiving and merciful.? The 
women but even the company of householders and sit in solitude, free from 
danger and meditate on me.’ 

sirinàn tat-sanginam sangat tyaktvá durata atmavan 


ksemani vivikta dsinas cintayen mam atandritah. 
1 XXV. 64. 2 LNIV. 14. 
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courage with forbearance and wealth with renunciation, these 
four are difficult to attain, but they make for man's progress.! 


Social Institutions 


Whereas the utterances of the founders of religions have a 
claim on our allegience this is not true of the institutions built 
round them. These must be flexible enough to be altered to suit 
progress in human thought. It is said that many pernicious 
customs pass for religious duties under the influence of ignorant 
persons of bad character.? They are generally adopted out of 
greed,? more often out of inertia. 

The main obstacle to social progress in India is conformity. 
We wish to belong and not be isolated or lonely. Unless we 
belong to a social whole we fcel that we are powerless, insigni- 
ficant. So we adhere to absurd and degrading customs, because 
they relate us to others. Whereas the principal demands of 
truth and love, satya and ahimsd, are absolute, their application 
depends on the concrete situation. Changes of place, time and 
circumstance cause changes in dharma also. There is one law for 
men in time of peace and another in time of distress. There is no 
single law for all time. So dharma is known to depend on 
circumstances. No law has been found which is of help to all. 
Therefore it is changed for one that seems better and it is again 
found harmful demanding change. Therefore we see non-unity 
among customs at all times. 


1 danam priya-vak-sahitam, jnanam agarvam, ksamanvitam sauryam, 
vitlam tyaga-sametam, durlabham etac catur-bhadram. 
There is a Christian hymn written by Henry Wotton which ends with the 
lines: 
This man is freed from servile bonds 
Of hope to rise, or fear to fall; 
Lord of himsclf, though not of lands 
And having nothing, yet hath all. 
* mirkha-duhsila-purusa-pravartitah. Medhatithi on Manu. 
3 lobhàn mantra-tantradisu pravartate. Ibid. 
4 desa-hkála-mimittànasi bhedair dharmo vibhidyate 
anyah dharmah samasthasya visamasthasya ca aparah 
na hy eva aikàntiko dharmah, dharmo hi ávasthikah smriah 
na hi sarva-hitah kascid dcavah sampravartute 
lasmád anyah prabhavati, sah aparari badhate punah 
acaranam anaikügryaim lasmát sarvatra laksaye. : 
M.B. Santiparva. 
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The Caste System 

The vocation of a person is that which manifests his inner 
nature. It must accord with his temperament.! In its origin 
the caste system represented the division of men into classes 
according to their capacity and function, guua and karma? 
Later it became mixed up with heredity. The M.B. says: 
‘Austerity, learning, birth, these make the Brahmana; he who 
lacks austerity and learning tsa brahmana by birth alone.’ 3 Some 
of the great Icaders of Indian civilisation were of mixed origin. 
Krsna Dvaipayana Vyasa was the son of a Brahmana father 
and a non-Aryan mother. Krsna Vasudeva Varsneya was the 
son of a ksatriva prince, Vasudeva, and a non-Aryan princess, 
Devaki, the sister of Ixamsa. The system of caste whatever its 
historical significance has no contemporary value. Today it 
injures the spirit of humanity and violates human dignity. To 
offer a cup of water is a sign of friendship, not of defilement. 
“I consider to be a Brahmana that Sádra who is ever endowed 
with self-restraint, truthfulness and righteousness. A man 
becomes a brdhmana by his conduct.’’* If these characteristics 
be found in a Sidra and if they be not found in a Brahmana, 

A m . Mr uo _ e 
then such a Sitdra is not a Sidra and such a Brāhmana is 
not a Dràhmana.'? 

. A . . . . 

There is a story that when S., in spite of his non-dualism, asked 
an outcaste to clear the way for him, the outcaste who was God 
1 vavanivah svabhava-guna-karimanusarena 

variu yogych bai che Nirukta. 
* ckavarnam idam piirvanm visvam ásid yadhisthiva 
harma-kriyá-bhedena cátir-varnyai pratisthitam. 

According to the Hebrew Scriptures, Adam, the parent of all mankind, has 
nothing to do with race, nationality or religion. He is just a human being. 

? tapah srutaiii ca yonis cety etad bráhmuna-hürakam 
lapah srutibhyaim yo hino 7ati-brahinana eva sah. 

Cp. Manu: One is born as a Sddra, but through the (performance of) rites he 
becomes a twice-born. By tne study of the Vedas he becomes a vipra but by the 
knowledge of Pirahiran he becomes a. Brahinemna. 

janwanad qayate stidiah samiskürat dvija ucvalte 
vedabhvdsdt bhavet vipro brahma janati brahmauah. 
' yas tu stidvo dame satye dharme ca satutotthitah 
lai brahmanam ahami manye vritena hi bhaved dvijah. 
M.B. Aranya paiva 200. 12. 
^ sūdve caitad bhavel lakgyai dvije caitan na vidyate 


na var $Südro bhavec chüdro bváhmano na ca brahmanah. 
M.B. Santi parva 182. 8. 
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himself asked: 'Do you wish my body to leave your body or my 
spirit to leave your spirit?" If democracy is to be seriously 
implemented, then caste and untouchability should go. 


Women and Family Life 


We are not called upon to suppress human desires, reject 
human pleasures, renounce the world and all its ways and thus 
freeze the human spirit. The state of the houscholder is an 
exalted one. From early times, marriage has been treated as a 
sacrament and its purpose has been the production of offspring, 
especially a son. In the Atareya brahmana, we read: ‘Of what 
good is dirt, the deer-skin, the unshaven hair, austerities, of 
what [good are they)? O brahmana, desire a son. He verily is 
the blameless source of enjoyment.'? Manu says: ‘One should 
direct one's mind to renunciation after discharging the three 
debts. He who, without discharging [them], practises 
renunciation goes bcelow.'? 

In some periods of our history, women were not treated with 
fairness and dignity. The dominant ideal, however, has been 
one of perfect equality. When Janaka gives Sita to Rama, he 
asks him to treat her as his companion in all duties.* 

It would be wrong to hold that Madhva denied noksa or final 
release to women, Sidras and fallen Prahmanas and non- 
Hindus. He denied to them one particular method of attaining 


! anna-mavdd anna-mayam athavd cattanyam eva caitanvát 
driju-vdiq dūrl-karturi vatichast kin brühi gaccha gaccheti. 
? kun lu malam, kim ajinam, kimu šmasrůęi, kim tapah, putram brahmana 
icchadhvam sa vai loko'vadáavadah. 
Professor Berniedale lxeith gives the following I.T 
What is the use of dirt, what of the goat-skin. 
What of long hair, what of fervour? 
Seek a son, O Brahmin 
This js the world’s advice. 
XXXII. 1. 70. Harvard Oriental Series. Vol. 25, p. 300. 
Thomas Aquinas in a passage in his Summa Contra Gentiles (M1. 136) 
writes: 'Certain men of distorted mind have spoken against the good of sexual 
moderation. ... For the union of man and woman is ordained for the good of 
the species. But this is more divine than the good of the individual. .. . To this 
may be added the Lord's commandment to our first parents: ‘Be fruitful and 
multiply and fill the earth’’.’ 
PNE. 
* 1yan sitä mama sutà saha-dharina-cari tava 
praticcha cainüii bhadrai te panini grhisva paininam. 


` 
. 
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relcase.! Other ways were prescribed for them which will lead 
to the same goal of final release. This exclusion, whatever 
justification it may have had at the time the commentaries were 
written, has no excuse today. 

In the Vedas we find reference to women seers who are 
brahma-vadinis. They, of course, had a right to brahma- 
knowledge, brahma-vidyadhikara. 

Brahma-carya, or chastity of body and mind, is insisted on. 
It is said in the Brahma Purána that a woman who is addressed 
as mother in speech should be truly looked upon as mother. 
Dharma is a witness to this as also the wise.? 

Samnyasa-—sometimes renunciation of the world is exalted.? 
What is meant is the spirit of renunciation. 

Samnydsa is sometimes prescribed as a preparation for 
service. There are some who take to samnyaása when they feel 
lonely, inadequate and incomplete and in their shock of 
loneliness and 1solation wish to turn back on the world. That, 
however, is not the proper spirit. We cannot grow as individuals 
apart from one another. 

The order of the samnyasins presents itself to the modern 
world as a scandal. There was a time when it was taken for 
granted. People's lives were directed beyond the quest of 
wealth and pleasure, artha and kama, and devoted to an invisible 
God. The true samnyasins realise human unity and brotherhood 
in their souls. Even a farivragaka who abandons the world 
absolutely has to sustain his life and do the duties that are 

1 vaidika-brahma-vidyadhikára. 

Cp. kiráta-hünandhra-pulinda pukkaśā abhira kankà yavanah sakadayah 

ye'nye ca papa yad-updsrayah Sudyanti tusmai prabhavisnave namah. 
Bhagavata II. 4. 18. 
Again: stri-sadra-brahma-bandhinam trayi na sruti-gocara 
ilibharatam akhyanam krpaya munind kriam. 
Ibid. I. 4. 24. 

Baladeva, commenting on Jiva-Gosvamin’s sat-sandarbha, refers to Madhva's 
doctrine and says that according to it only Bradhmanas were eligible for moksa, 
bhaktanam vipranam eva moksah, laksmyà jiva-kofituam ity evam mata-visesah. 
This does not seem to be correct. Madhva confined the pursuit of Vedic 
knowledge to the three upper classes. 

2 matar-ity eva Sabdena yath ca sambhasate narah 
sa matru-tulya satyena dharma-sakst satam api. X. 50. 
* Brhad-dharma-purana says: 
muhtrtam api samnyasya labhate baramám gatim 
na samnyását paro dharmo vartate muhkti-hárauam. 
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allotted to him.! The samnyásins work in the world so long as 
their fellow-men are insensitive and irresponsible and so are 
unfree. In a sense until all men become free no one is absolutely 
free. 


Beyond Ethics 

When one attains the spiritual level, he rises above the 
ethical, not that he repudiates it but he transcends it. S. says 
‘this is indeed an ornament to us that, when there is the 
realisation of Brahman, there is the destruction of all obligations 
and the accomplishment of everything that is to be accom- 
plished".? 

When we undergo the ethical discipline, there is a change in 
the inward man which makes us practise good in an effortless, 
spontaneous way. Freedom from obligation is only for those 
who have cast off their self-sense. ‘I do nothing of myself. The 
Father that dwelleth in me, he doeth the works.'? 'If ye be led 
of the Spirit, ye are not under the law.'^ Whoever is born of 
God cannot sin.» When Jesus tells us that our righteousness 
should be different from that of the Scribes and the Pharisees, 
he points out that our conduct should be not one of mere 
conformity to duty with an effort.6 We must ccase to be men of 
external piety and become men of inner understanding. Then 
we break the inertia of habit. We become different and act 
not from expectation of reward or fear of consequences but 
because the act is good in itself. Jesus savs of John the Baptist 
that he 1s the highest man born of woman but the least in the 
Kingdom of Heaven is greater than he.* John stands for 
salvation through moral life. He tells us what to do but we 


! Cf. Bhaskara: parivrdjakasyapi saucamdna-snana-bhiksatanaddi karma 
kaytkam vácikam manasam tacca aparihāryam dhrivamadna-sarivasya. U1. 4. 20. 

* alankaro hy ayam asmakam, vad brahinatmavagatau satya sarva-kartavyatà- 
hanth krta-krtyatà ceti. S.B. 1. 1. 4. See $.B.G. XV. 20. 

3 John viii. 28; xiv. ro. 

St Francois De Sales says: "Tell me, ] pray you, Theotimus, if a drop of 
water, thrown into an ocean of some priccless essence, were alive and could 
speak and declare its condition, would it not cry out with great joy: “O mortals 
I live indeed but I live not myself, but this ocean lives in me and my life is 
hidden in this abyss’’.’ 

* Galatians v. 18. ë ] John iii. 9. 6 Matthew v. 20. 

* Matthew ii. 2; Luke iii. 10-14. 
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cannot gain release unless we change our nature, become 
different, are inwardly transformed. John asks us to become 
better men and Jesus asks us to become new men. There is a 
stage in which we accept the world, another in which we reject 
it, a third in which we accept it, gratefully acknowledging its 
place in the divine scheme. 

Those who have full mastery over their natures sometimes do 
things which may appear wrong to the conventional people. 
John the Baptist was uneasy when he heard that Jesus and his 
disciples ate and drank and did not fast. They plucked the ears 
of corn on the Sabbath day. The Bhdgavata says: 'Isvaras or 
masters are sometimes scen to transgress rules of conduct with 
courage. These are not faults among those with /eas or radiance, 
cven as the all-devouring fire 1s not affected [by the impurities 
it consumes|.! He who is lacking in such control [anisvarah] 
should not even think of imitating such conduct for it can only 
bring destruction to him even like swallowing poison in 
imitation of Siva.’ Fire may consume a forest or Siva drink 
poison without any harmful consequences. Dut ordinary men 
cannot transgress rules until they have shaken off all selfishness 
and established control over their nature. 

It is easier to fight non-human nature, forests and woods and 
wild beasts. It is more difficult to fight the passions, the sub- 
rational elements in human nature. This is a more arduous 
struggle. We cannot extinguish selfish desire by the mere force 
of intellect. We have to develop the power of will.? The different 
elements in human nature are divided in a disintegrated man 
but in an integrated life they are held in harmony. An integrated 
personality is incapable of doing anything wrong. The ethical 
man, the economic man and the artistic man are all abstractions 
obtained by our intellect from the concrete unity of our being. 
These values are complementary. A great artist may be a great 
moral force. An ideal personality would be all these, a man of 
wisdom and holiness, sanity and sanctity. 

! fcjivasási na dosáya vahneh sarva-bhijo yathà. Dhagavata X. 33. 30. 

? ,lgastya Samhità says: 

lupo dadati suubhagyam tapo vidyam prayacckati 

lapusa durlabhii kein nastt bhdmini dchinam. 
Tapas gives us welfare, it helps us to attain knowledge. 
There is nothing, O Parvati, that tapas cannot give men. 
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B. THE WAY OF BHAKTI OR DEVOTION! 


Need for Religious Devotion 


It is often said that man is incurably rcligious. He must have 
some object or person or cause on which to fix his devotion. The 
instinct, if we may call it by that name, may become perverted 
and abused but the need is there. It must be turned to an ideal 
which is genuine, grounded in truth, an ideal that touches the 
deepest springs of man’s inner life. What a man believes has a 
determining influence on his character. 

There are some thinkers both in the East and the West who 
feel that man’s capacity for integration, for the growth of the 
individual into a person would be unintelligible unless we have a 
Divine Personality. McTaggart’s notion of a community of 
personalities living in a kind of spiritual void is not tenable, for 
the direct apprehension of value which transforms the individual 
into a person implies an ideal personality who embodies the 

'alue apprehended. 

It is possible for atheists and agnostics to lead virtuous lives. 
They may be unaware or unmindful of the divine source of all. 
Existentialists of the school of Sartre struggle to seck some 
meaning for human life in a godless universe. If we grant that 
the world has meaning, it means that it has a purpose. The 
reality of God does not, however, depend on our views. Our 
irreligion does not entail the suspension of divine acting.” 


Bhakti 


Bhakti is conscious recognition of and wholehcarted response 
to the source of all goodness, the Divine. It is said ‘in this world, 
not vows, not pilgrimages, not voga practices, not study of 
Scriptures, not sacrificial rites, not philosophical discourses; 
only devotion can give us frecdom'.? 

1 Sec B.G., pp. 58-66. 

* Cp. St. Augustine: ‘Thou hast alwavs been with me but I have not always 
been with myself.’ 

3 aları kalau vrataih tivthaih yogaih Sdstrath alam makhaih 
aları jiana-kathalapaih bhaktiv ekaiva muktida. 
Bhagavata-AMahatinya. 


LConimnued on Page 105 
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The Bhagavata Purana is treated as the standard work on 
bhakti. ‘It is the quintessence of the Vedanta philosophy. He 
who has tasted its nectar-like juice will not be attracted by 
anything else." As we have seen, while God is transcendently 
infinite he is also greatly loving. He takes up human creatures 
into his range of action if they respond to his call. ‘Behold, I 
stand at the gate and knock. If any man shall hear my voice and 
open to me the door, I will come in to him, and will sup with 
him and he with me.’ God is the reward of those who wait on 
him. He helps his devotees to act in this world as partners in his 
divine work. Our one prayer 1s that God should increase in us 
true religion. 

Saándilya Sūtra says bhakti is the highest attachment to God, 
faránurakti. In the Visnu Purdua Prahlada expresses the wish 
that he may have that attachment to God that is experienced 
with regard to sense-objects.2 One must find one's supreme 
pleasure in God. Love of man and woman is used to illustrate 
love of man for God. ‘As maid delights in youth and youth in 
maid, so may my mind rejoice in Thee.’ “When the lovers are 
together, they are afraid of being separated; when they are not 
together, they have a painful desire for union.'4 


Continued from pave 167) 
Cp. Manu: tapah piirvaiit krta-yuge trelayüi yajiam eva ca 
dvápare danam ity āhuh kalau bhaktiv garivasi. 
See Visnu Purdna VI. 2. 17. 
A well-known Sanskrit verse reads: 
minah snana-parah phani pavana-bhuk 
mesas tu parndsanah 
nivas! khalu pavakah prati-dinam 
sete hile müsikah 
bhasmoddhülatatparopi ca kharah 
dhyánena yukto bakah 
ity evam nahi yanti moksa-padavim 
sri-kysna-bhaktin vind, 
1 sarva-vedanta-sdvam hi svi-bhagavatam isyate 
tad-vasamrta-trplasya nànyatra sydd ratih kvacitt. XII. 13. 15. 
2 ya prilir avivehànàüm visayesv anapavini 
tvam anu-smaratah sa me hrdayan mapasarpatu. 
l. 20. 19: see also B.G. X. 9. 
* yuvatindm yatha yni vinài ca yuvatau yatha 
manah abhiramate tadvat manah me vamatam tvayi. 
4 Cp. Bhakti-martanda by Gopesvara: 
adr ste davsanothantha dyste vislesa-bhivutà 
nadrstena na drstena bhavatà labhyate sukham. 
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The clean of heart shall see God. If we sin against the light we 
will be left in darkness. Devotion implies obedience to the will 
of the Supreme in all our activities. It brings deliverance from 
anxiety about the necessities of life. There 1s a popular verse 
which says: 'In vain does the devotee worry about food and 
other necessities of life. Can God who sustains the whole 
creation ever forget his own devotees?” A devotee is not elated 
by praise or depressed by censure. In the name of God he does 
service to the world.? 


Bhakti and Knowledge 


Bhakti opens the way to illumination. R. regards bhakti as a 
kind of knowledge. Navada Bhakti Sūtra says: ‘When adored 
with love God speedily manifests himself and gives his devotees 
perception.'? 


Praise of the Devotec 


The devotee is praised as the highest of all. “What speciality 
is there in being born a member of the highest class? What does 
it matter even if one possesses learning that includes enquiry 
into all the systems of thought? In all the three worlds who is 
there more blessed than the person whose hcart is always 
steeped in devotion to the Supreme Lord? 

The Bhagavata Purana says: ‘The devotees are my heart and 
I am the heart of the devotees. They know no onc else than me; 
I know no one else than them.'?.— 


! bhojanácchàdane cintàm vrdhà kurvanti vaisnavah 
yo'sau visvam-bharo devah sa kini dasdnupeksate. 
Cp. sarvadà sarva-kalesu násti tesam amangalam 
yesáii hydistho bhagavan mangalayatanam harih. 
2 dásyam aisvarya-vàdena yratinam tu karomy aham. M.B. 
3 sa Rirtyamüánah sighram evavirbhavati anubhàávayati ca bhaktan 8o. 
4 kim janmand sakala-varnajanotiamena? 
kim vidyayá sakala-sástra-vicáravatyá ? 
yasyásti cetasi sada paramesa-bhaklih 
ko'nyas tatas tri-bhuvane puruso'sti dhanyah. 
Brahma-samhita. 
5 sadhavo hydayam mahyam sadhtinam hrdayam tvaham 
mad-anyat le na jdnantt nàhaii tebhyo mandgapt. 
IN. 4. 8. 
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Liberty of Worship 
From early days Hindu tradition has held that truth 1s a path- 
less land and cannot be organised. When organised it cripples the 
individual mind and prevents it from growing. When our minds 
get incarcerated within the narrow confines of dogma, the spirit 
of free adventure is checked. Devotion to the Supreme opens 
our hearts to the new life. Spiritual life 1s the end. That is why the 
Hindu permits each individual to worship the aspect of Godhead 
which appeals to him most. The radiance of reahty is mirrored 
variously according to the mediums in which it is reflected.! The 
ditferent aspects we adore are pointers, not halting places. 
Whatever name we may give to the Supreme, it 1s addressed 
to the Ultimate Reality. ‘1 do not mind who he is, Vesa or 
Qo’ ax D 
Siva, Brahma or lndra, the Sun or the Moon, the blessed 
Buddha or any saint. Whoever he be, that one who is free from 
the disease of being poisoned by craving and hatred, who 1s 
endowed with all noble qualities and is ever ready to act com- 
passionately towards all creatures, to him I bow down always.'? 
S., the great teacher of non-dualism, manifests a spirit of 
devotion to the different aspects of the Godhead. There are 
devotional hymns ascribed to him to Bhavani,? to Vrsuu,* to 
Siva. Madhusüdana Sarasvati, a great teacher of Advaita, 
says: ‘I know not what truth there is beyond Arsna.'9 The 
Maharastrian saint-poet Eknath identifies  VifAhoba of 
Pandharpur with the buddha. 
! Lessing in his letter to Rimarius says: 'Each one says what he thinks is the 
truth, but the truth is with God alone.’ 
? visiur-ud, tripurüntako bhavatu và, brahmd, surendro'thavá 
bhaünur-và, Sasa-laksano tha bhagavan buddho'tha siddhe'thava 
vaga-duvesa-vi sarti-moha-rahitah sattuanukampodyato 
yah sarvaih saha samskrto guna-ganais tasmat namah sarvada. 
3 gatis tvam gatis tvam tvam eka bhavani. 
4 avinayam apanaya visuo damaya munah samaya vizaya-mrga-tirsuam. 
5 samsara-duhkha-gahandj jagadisa raksa. 
$ vamsi-vibhitsita-kai dt nava-niradabhat 
pitaàmbarád aruna-bimba-phalddharosthat 
pii nendu-sundara-muhhad aravinda-netrat 
hrsnat param kim api tattvam aham na jánc. 
Cp. also his verse where he realises the Absolute Brahman in the blue 
eftulgence that sports on the banks of the Yotnuna: 
dhvanavasthitu fad-patena nunasá van vrgunar niskriyam 
Jvotih kiñcana yogino yadi param pasyanti pasyantu te 
asindkan tu tad eva locaa-camatkàürüya bhüyác ciran 
hdlindi-pulinodare kim api yan nilam maho dhavati. 
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Mystics of other religions and some leading thinkers tend to 
adopt an attitude of respect for other forms of worship than 
their own. The Word came and dwelt among us, not for the first 
and last time at Bethlehem but from the moment man was born 
into the world in the likeness of the divine image and as such 
distinct from other creatures. As Eternal Wisdom it was and is 
before all creation in its pure creativeness. For many Christian 
mystics, Christ 1s not limited to the historic personality of Jesus. 
Heistheeternal Logos who comes to birth in men whenever they 
arc inwardly united with God. 

Justin Martyr in his Apologia and Dialogue with Trypho 
presents God as the Primordial Cause of the world, eternal, 
unchangeable and accessible to reason. Before all creation, 
from the indefinable Father and Lord of the universe a force 
emanated called Logos which means Word and Reason. This 
Logos is the Son generated before all creation, the divine 
wisdom of Proverbs viii. He spoke through the Prophets and 
manifested his action also outside Israel. 

To justify universal claims for the Logos, Justin argues 
that those outside the Biblical tradition who have developed 
spiritual life like Heracleitus, Socrates and his own contem- 
porary Musonius all belong to the Christian fold. If thev were 
called atheists and condemned to death, the Christians also 
suffered the same fate. Justin says: ‘Everything good and 
beautiful taught by thinkers and pocts is ours.’ For all that is 
Christian is due to the working of the Logos. Justin presents 
Christianity as a philosophical religion which uses Greck ideas, 
especially the Stoic, in a Biblical garb. Both Clement and Origen 
were Christian thinkers who wished to express Christian truth 
through Greek philosophical categories. They believe in the 
Eternal Logos. They speak about the ultimate oneness of God 
and man. The deepest self of all rational beings is divine. 
Every individual attains his fulfilment through unification 
with the Logos. By imitating Christ the Logos, everyone can 
obtain the same power as the Logos. 

William Law savs that the Christ of God is ‘the light and life 
and holiness of every creature that is holy'.! He argues: ‘Hence 
it was that so many eminent spirits, partakers of a divine life 


! The Spirit of Love. 
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have appeared in so many parts of the heathen world. . . . These 
were the apostles of a Christ within. ‘As many as are led by 
the Spirit of God, these are the sons of God.' Man in his deepest 
being is one with God. The goal of life is to enter into the 
realisation of this hidden unity. Boehme asks ‘were we not in 
the beginning made out of God's substance? Why should we not 
also abide thercin?'? William Penn said: 'It is better to be of no 
Church than to be bitter for any.'? Kabir says that he is 'a child 
of Allah and Ram’. He did not find it necessary to identify himself 
with any religious faith but was devoted to spiritual realisation. 

Religious intolerance does not make for world unity. Religions 
which aim at the conversion of the whole world to their own 
doctrines aim at the religion of power which amounts to sacred 
egoism, to spiritual pride. Reason should teach us to doubt our 
own infallibility. Unless we do it there is no chance for toleration 
in the world. If we are convinced of the absolute truth of our 
revelation and the falsity of others, how can we tolerate those 
who spread error and lead others astray? It is essential for us to 
note that while we are convinced of the infallibility of the truth 
we adopt, others may be equally convinced of the infallibility 
of their own doctrines. From ancient times, Hinduism adopted a 
view which would not hurt the religious susceptibilities of 
others. It enabled the Hindus to welcome the Jews, the 
Christians, the Parsees and the Muslims.4 


1 The Spirit of Prayer. 2 Of the Super-sensual Life. 

* Even karl Barth admits that ‘our concepts are not adequate to grasp the 
treasure of our experience’. 

Karl Jaspers says: ‘Theology turns the alternative “God or Nothing” into a 
very different one: "Christ or Nothing” with Christ promptly made synonymous 
with the doctrine of some Church, and obedience to God equally obedience to 
that Church and its dogmas.’ Existentialism and Humanism, E.T. (1952), p. 94. 
A. N. Whitehead observes: ‘It would be impossible to imagine anything more 
unchristian than Christian theology. Christ probably would not have under- 
stood it,’ quoted by H. E. Fosdick in his The Living of These Days (1956), p. 268. 
M. Loisy thinks that St Paul was chiefly responsible for imposing an alien 
mythology on the life and teaching of Jesus. There is a gap between Jesus of the 
Gospels and the redeemer of St Paul. 

4 "The result of the honourable place given by the rajas to the Christians, and 
of their assimilation in social custom to their Hindu neighbours, was that they 
were accepted as a caste, and often thought of their community in this way. 
They ranked after the Brahmanas and as equals of the Nāyars. Many Christians 
would claim that there was Brahmana convert blood in the community and 
that for this reason they were superior to Nayars. 

'It was in consequence of this position that the St Thomas Christians, so far 
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The Hindu believes that, varied as all these religions are, 
behind them all is the same fire. The experience of the fire, 
though it speaks with many tongues, carries the same message. 
They all speak of the one realm of spiritual being. Of course, 
there are characteristic differences among the great rcligions. 
They do not all teach the same doctrines of God or of man or of 
the world or provide the same kind of ritual, myth or norm of 
behaviour. But these differences are not enough to justify 
discord and strife. There may be mutual education among 
religions if they peacefully coexist and there is no doubt that all 
the religions have helped to produce saints of an exalted 
character. We should be lacking in charity, even piety, if we 
denied the high character of sanctity in other religions than our 
own.! Many of the living faiths are passing through self- 
criticism, are getting infected with secularism and humanism 
and the loss of the vision of God. Many of the leaders regard 
themselves as the priests of a new religion. We need not a new 
religion but a creative vitality in the practice of the old, the 
recognition that the Kingdom of Heaven hes within man, in 
his depths, in his integrity, in his inmost truth. God is the 


potentiality of every man. 


Image Worship 
There is such a thing as pratthopasand or symbol worship. 
This is an aid to worship.? The symbolic is not the imaginary. 


as our evidence goes, never attempted to bring their non-Christian neighbours to 
a knowledge of Christ and so into the Christian Church. The Portuguese 
Archbishop Menezes did his best to create a sense of evangelistic responsi- 
bility among the Indian Christians by preaching to the Hindus whenever he 
could, and the eightcenth-century Carmelites had a number of baptisms from 
the heathen every year, so much so that they had to defend their action before 
the Raja of Travancore, but the Indian Church itself was not aroused to share 
this work. 

‘A further consequence of acceptance as a caste was that untouchability was 
observed by Christians as by Hindus.’ L. W. Brown: The Indian Christians of 
St Thomas (1956), p. 173. 

1 "Those who bow to all the gods, who listen to the doctrine of all the 
religions, who have faith and who are possessed of tranquil minds, get over all 
difficulties.' 

sarvàn devàn namasyanti sarva-dharmams ca $rnvate 
ye svaddhadhanah santas’ ca durgany ati-laranti te. 
M.B. Santi Parva CX. 18. 

? Cp. ajánàm bhávanártháya pratimah parikalpitàh. 
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Slowly we get beyond the symbol to the object symbolised. 
Until we reach the Highest, we gain rewards great or small, 
according to our aims and objects.! S. observes that on account 
of our imperfections we connect the Omnipresent Lord with 
limited abodes.? ‘Image worship is the first, doing japa and 
chanting mantras is the middle; meditation or mental worship 1s 
superior; reflection on one’s own true nature is the highest of 
all.'? Image worship is a means to realisation. When we gain our 
ends, the means fall away. Lamps are useful so long as we live in 
darkness, but when the sun arises they cease to be of any help. 
Kabir sings: ‘There is nothing but water at the holy bathing 
places; and 1 know that they are useless, for I have bathed in 
them. The images are all lifeless, they cannot speak; I know for I 
have cried aloud to them. The Purdua and the Qurdn are mere 
words; liiting up the curtain, I have seen.'* 


The Avataras 

The theory of avatdras assumes divine concern for human 
endeavour. God is the light in the soul; our part is to open our 
being to the Divine Light which is ever shining in us. When the 
Light in us comes to possess our being we speak of the birth of 
God in us. The Incarnation is not a special event but a 
continuous process of self-renewal.’ 


! laii yathà vathopasate tatbà tatli bhalaii bhacatt. See also VC. IV. rr. 
GOD ILE Z4. 
3 prathanid prutimá-pijà japah stotrayt madhyama 
utlamā manasi pūjā so'ham pūjā uttamotlama. 
Even in -idvaita Vedàánta it is accepted as à preparation for pure contem- 
plation. 
uitamo brahia-sadbhávo dhvana-bhávas tit madhvaniah 
stuliy japo adham: bhávo bahih-f tijd adhamadhamia. 
Maháà-nirvána Tantra NIV, 112. 
To remain merged in Brahman is the highest, meditation is the middle way; 
prayer to God and repetition of his name are the lowest and external worship is 
lower than the lowest. 
Tantra-sàra says: 
prathamáà pratimd-pitjd japa-slotradi madhyamà 
uttamd inánasi-pijà so'hum pitjo'tamo ttama. 
Tirst comes image worship; the middle way is repetition of the naine and 
prayer; good is mental worship; realisation that I am he is the best. 
t Rabindranath Tagore's E.T. 
^ William Law says that the desire for God ‘will lead thee to the birth of 
Jesus, not in a stable at Fethlehem in Tudaca, but to the birth of Jesus in the 
dark centre of thy own fallen soul’. The Spirit of Prayer. 
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The avatáras are born not only to put down evil but to teach 
us mortals. Great souls appear for the well-being and spiritual 
enlightenment of creatures. They tell us how to remould our 
lives so as to serve the purpose of the Divine.? Deification is the 
transfusion of human nature by the Indwelling Spirit of the 
Divine. Rama says: ‘I look upon myself as a man, Rama, the 
son of Dasaratha. May the Lord [Praha tell me who I am, 
where I belong and whence I come.'? Krsna by the repeated 
practice of meditation, by uninterrupted concentration for a 
long period, attaining through intuition of Drahman lordship 
similar to his over the world is seen to reveal that to Arjuna in 
the Gitad.4 The devotee is slowly transformed into the likeness 
of the Divine. He becomes what he is called to be. He realises 
the meaning of his existence. It is said that devotion to the 
Supreme, experience of the Highest and detachment from other 
things, all these three occur at the same time.’ 


C. THE WAY OF DHYANA OR MEDITATION 


Yoga System 

If we study the history of religions we will note that there is a 
broad stream of spiritual knowledge which requires us to grow 
to a higher level of being. It refers to an inner quickening and 
growth in our nature.® The All-pervading Self abides in every 
heart. Those who turn from him, seeking outside, are inferior 


) bhittdndm ksemaya ca bhavaya ca. Bhigavata l. 1. 13. 

? Jung in his Psychology and Alchemy says: ‘The call for the Imitatio Christi 
ought to aim at developing and raising one’s own inner man, but it is made by 
superficial believers . . . into an external object of worship, which, precisely 
through the veneration of its object, prevents the soul from being affected in 
its depths and transformed into a whole.' 

3 atmánam manusam manye ràniam dasarathatmajam 
yo'ham yasya yatas caham bhagavdiis tad bravitu me. 
VI. 120. 11-12. 

4 ata eva bhagavatah krsnasyopásana-karmany-abhyását cira-mirantaraikágryàt 
brahma-sáksátkarema tadvat jagad-aisvarya-praptyam arjunāya lat-prakásanaii 
gildsu dysyale. Appaya Diksita: Sivadvaita-nirnava. 

5 bhaktih parcsanubhavah vivaktih anvatra ca, esa trikah, eka-külah. Bhagavata. 

e Why Mullah, must vou ascend the minaret? 
God is not deaf, he hears thee here; 
For His sake do you call to prayer 
Look for Him in thy heart, so says Kabir. 
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creatures.! 'God is neither in temple nor in mosque', says Kabir. 
He would add today: 'neither in Church nor in synagogue'. He 
is found in the heart of man. God is not doomed to be perpetually 
overwhelmed by an uncomprehending darkness. Nànak says 
that we should ascend to the satya-loka, the kingdom of truth, 
the abode of eternal life. 

'Lead us from darkness into light' is the prayer of the 
Upantsads. We must be awakened out of the sleep of the 
natural world-view. We must break through the surface in 
which we live and move. Imprisoned in history we become 
restricted to the narrow limits of existence. We must be lifted 
out of this confinement and become aware of our historicity. 
We must grasp the real which is before all phenomena, before all 
time and which is equally after all phenomena and all time. Yet 
it is neither before nor after. It is that which does not become, 
that which is, real, unhistorical being itself. We cannot think it, 
enclose it within categories, images and verbal structures. But 
we know more than we can think and express in historical 
forms. By discipline of mind we should strive to apprehend the 
Real. 'True knowledge which is produced by the means of true 
knowledge and is comparable to its object can neither be 
brought about by hundreds of injunctions nor be checked by 
hundreds of prohibitions. For it does not depend on the will of 
man, but merely on what really and unalterably exists.'? A 
rigorous discipline of mind, heart and will is necessary. Our 
vision becomes obscure if it is dimmed by vice or weakness. The 
M.B. says the Supreme is visible only to those who have 
overcome anger and mastered their senses. 

To use Plato's words, we should not be bound to the shadows 
of the cave but get to see the reality. For this an illuminating 
revelation, a saving transformation is necessary; an opening of 
the eyes is essential. We cannot get this experience by detached 


1 sarvasvaiva janasydsya visnuh abhyantare sthitah 
lam parityajya te yünti bahir visnum naradhamah. 

St Augustine says: ‘Why do we go forth and run to the heights of the 
heavens and the lowest parts of the earth, seeking Him who is within us, if we 
wish to be with Him?’ 

2$.B. III. 2. 21. 

3 svargam dvüvam sustiksmani tam tu pasyanh purusa jitakvodhah jitendriyah. 
XIV. 27. 84-5. 
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observation, logical analysis and inference.! We must encounter 
truth as a matter of existential concern, participate in the 
Ultimate Mystery. It is not an intellectual state but a state of 
being when we are filled with the Spiritual Presence. 

As the Upantsads declare the state can be gained by sravana, 
hearing, manana, reflection, and n1didhydsana or concentration.? 
Dhydna is anavaratànusandhána, constant meditation. To learn 
concentration one should learn to be alone with oneself, without 
reading or listening to the radio or other pre-occupation. It is to 
be able to be alone with oneself. It is in moments of meditation 
that we become self-aware. We do not lose the sense of the 
eternal in the inevitable distractions of life. We acquire a trust 
in the foundations of things, a trust that sustains us in the most 
terrible catastrophes, a firm loyalty to truth in the midst of 
passions and lures. 

The Yoga system describes the processes by which our 
consciousness grows into the hfe divine by the control of the 
thinking mind. The cultivation of states of mind and body which 
permits the full realisation. of the ultimate truth requires 
disciplined effort. The Yoga Stra says ‘that [discipline of 
mental functioning] practised for long, unintermittentlv and 
with satkaras (i.e. self-control, austerity, faith, ceremonial piety] 
is the sure means of realising the truth? 

Boehme in his imaginary dialogue between a disciple and his 
master in The Signature of All Things makes the disciple ask the 
master what prevents him from apprehending the ultimate 
truth and the master answers that it 1s his ‘thinking of Self and 
his willing of Self’. Our confusion of the real Self with the outward 
selves prevents our awareness of the true Self. Boehme said that 


! Omar Khayyam in his Treatise on Metaphysic says that the Sufis are ‘those 
who seek knowledge, not by reflection and speculation (like the theologians 
and philosophers), but by purifying their soul (the passive and static ego), by 
correcting their character (the active and dvnamic ego), and by freeing the 
intellect from the obstacles which arise from bodily nature. When this substance 
is presented, purified, before the Divine Glory, then the [intellectual and 
principial] models of the [mental and manifested] knowledge will surely be 
revealed in this other world [of transcendent Keality]’. Frithjof Schuon: 
Spiritual Perspectives and Human Facts, ET. (1954), p. 73n. 

2 dgamendnumdnena dhyvanábhvyvása-rascena ca 
tridha prakalpayan prajitaii labhate yogam uttamam. 
Visnu Purana. 

3 sa tu dirghakála-nairantarya-satkára-sevito drdha-bhtimth. 1. 14. 
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we could come into a new reality of our being and perceive 
everything in a new relation ‘if we can stand still from self- 
thinking and self-willing and stop the wheel of imagination and 
the senses’. The aim of Yoga is to help us to discern the being 
that is at the back of all becoming. It is difficult to reach it, 
but one should concentrate on that which exists of itself above 
and continues to be such as it is in itself. 


Stages of the Journey 

The ascent to union with the Supreme is hard and steep. It isa 
personal adventure. The categories of metaphysics are verified 
by states of consciousness. The soul must pass through the 
period of purgation. We must strip away the merely natural 
life and wake up to the importance of the spiritual life. The 
stripping process begins with the withdrawal from the bustle of 
earthly things. We must become free and unattached. God is the 
soul's guide on the journey with the purgative, the illuminative 
and the unitive stages. The soul should realise the nothingness 
of temporal things and learn to understand that the spiritual 
world alone is real. With thc practice of detachment, spiritual 
freedom occurs. 

Speculation is vision, an intuitive mode of apprehension. It is 
not irresponsible meandering of the mind. Yajravalkya says 
that samādhi is equanimity.? We must steady the mind, 
concentrate on the truth by which one is intellectually con- 
vinced until it culminates in direct experience. By contemplation 
on a particular form we become one with it. The Gayatri 
mantra, dhiyo yo nah pracodayat, inspire our understanding, is 

1 Karl Barth says: ‘Men suffer, because bearing within them an invisible 
world, they find this unobservable inner world met by the tangible, foreign, 
other, outer world, desperately visible, dislocated, its fragments jostling one 


another, yet mightily powerful and strangely menacing and hostile.’ 
Commentary on Romans, p. 306. 
2 samádhih samatavastha jlvátma-paramatmanoh 
brahmany avasthitir ya så samádhih pratyag-àtmanah. : 
? mananát tráyate yastu mantra ity abhidhiyate 
lasmat mantrena tan-müriim bhakti-pürvena dhtyatàm. 
Tantva-sára-agama. 
Japa is ahsavavrttih. (Tantra-sára, p. 68), repetition of letters. It must be 
repeated according to rules, vidhdnena mantroccáranam. Sabda-kalpa-druma. 
Patafijali makes out that the repetition of the name should be accompanied 
by reflection on the meaning, taj-japas tad-artha-bhàvanam. Y.S. I. 28. 
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meditated on so that we may see the truth. When the seeker 
sees the truth he becomes spiritually free. All experience 
becomes ordered and unified. We do not prove the truth 
of an idea by merely demonstrating that its author hved 
centuries ago and was of a saintly disposition. The truth 
lies in our experience of it when it enters iuto us. Without 
the knowledge of one's self, no release is possible even in 
many ages.! 


Solitary Meditation 


There is an emphasis on a solitary life of meditation in a 
monastery or a hermitage but this docs not mean a turning 
away from life. B.G.? speaks to us of the wav in which dhyana 
yoga should be practised. We do not seck for rewards but 
aim at transforming our nature. Let a man lift himself bv 
himself.3 — Vzramitrodaya-paribhàsá-prakasa quotes — Arigirah 
Smrti to the effect that excepting efforts for attaining 
self-knowledge, whatever one does out of his own personal 
desire is like child’s play and unnecessary.? We must get 
into the house of our innermost self, shut the door on 
everything outer and pray from that inner self.? It is said 
of Muhammad that in his fortieth year he desired solitude. 
He withdrew to a cave on Mount Hira near Mecca. and 
practised religious austerities. 

By undergoing the disciplines of karma, bhakti and dhyana, 
the mind gets purified and truth dawns and ineffable peace 1s 
experienced. Whatever action we perform is illumined by 
knowledge and dedicated to the glory of God. 

Samadhi when it is sa-vikalpa is a state of contact with a 
Personal Being not evident to the senses, a Person discerned as 
divine. In nir-vikalba samadhi, the reality is super-personal, the 
one that changes not, the deepest self in one which is also the 


| dhnaika-bodhena vind ca muktir na siddhvati brahmia-satántare pt. 
? VI. 3 uddharcd átinanátmanam. VI. 5. 
4 svabhipraya-krtam karma vat-kihewy jana-varjilam 
kridd-karmeva balanaim tat-sarvasi nis-prayojanam. 
5 ‘But thou, when thou prayest, enter into thine inner chamber and having 
shut thy door, pray to thy Father which is in secret and thy Father which 
sceth in secret shall recompense thee.’ Matthew vi. 6. 
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Eternal! The state is one of unalterable bliss, freedom from 
self-sense, serenity and transcendent peace. Those who attain 
samādhi claim that their experience is far richer and deeper 
than the most intense satisfaction of this world. 

When S. says that no amount of temporal activity can take us 
to the heart of the Eternal, he is emphasising that the distinction 
between time and eternity is a qualitative one. Our thought 
must be lifted to another order of being. Time is everlasting but 
Reality is eternal. Though we may spend all our life doing good 
deeds, we do not cross from time to eternity. A glimpse of 
eternitv 1s different from an endless series of finite things. To 
know the Self we must leap into another dimension. We are 
then released from the rules of conventional religion. ‘The sun 
of consciousness shines always in the sky of the heart. There is 
neither rising nor setting of it. How shall I perform the sandhyà 
prescribed in the sdastras?’? 

Dionysius the Areopagite says: ‘The simple, absolute and 
immutable mysteries of Divine Truth are hidden in the super- 
luminous darkness of that silence which revealeth in secret. For 
this darkness, though of deepest obscurity, is yet radiantly 
clear; and though beyond touch and sight, it more than fills our 
unsecing minds with splendours of transcendent beauty.’ 

The original meaning of theory is vision. Every philosophy 1s 
the exposition and justification of an experience. 

By means of the three methods of work, devotion and 
contemplation (which are not exclusive of each other), we are 
reborn into the world of spirit. Religion by the use of symbols 
and metaphors indicates to us the goal of our quest. The 
festival of Easter, for example, was a pagan one marking the 
awakening of nature to new life. The Christian Easter refers to 
the resurrection of Jesus. But even for those who are not 
disposed to accept the historical evidence, it has a meaning that 


1 Cp. Schweitzer: Rational thinking which is free from assumptions ends in 
mysticism. ... . All profound world-view is mysticism, the essence of which is 
just this: ‘that out of my unsophisticated and naive existence in the world 
there comes, as a result of thought about self and the world, spiritual self- 
devotion to the mysterious infinite wil! which is continuously manifested in the 
universe.’ The Philosophy of Civilisation, E.T., p. 79. 

2 cidadityo hrdakase sadé bhati nivantaram 
udayástamayo nasti katham sandhyám upasmahe. 
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we can all be made new. We must become what we are. The 
Festival of Easter is not a commemoration of a past event but 
the recognition of a present reality. 

The cosmic process has for its goal the Kingdom of free 
spirits where the son of man becomes the son of God. The first 
fruits of the new species of spiritual personality are already 
manifest on earth in the saints and the sages of the different 
religions who have risen from the disruption of being to its 
articulation, integration. 

In the spirit of the Vedànta, the buddha speaks of human 
fulfilment as the transition from ignorance and craving to 
enlightenment and compassion. The aim of religion is to release 
us from the tornness of our life. We must grow from the status 
of the creature, given to inertia, distractedness, corruption, 
selfishness to integrality with its unswerving devotion. 

The Jews tell us that sin is the isolation of the selfish 
individual; it is lovelessness. When we turn away from it, our 
self-alienation, self-estrangement is gone. 'Return ye and make 
you a new heart and a new spirit.'! ‘Create me a clean heart, O 
God, and renew a steadfast spirit within me.’? “A new heart will I 
give you, and a new spirit will I put within you.'? ‘Turn me, O 
Lord, that I may turn.'* Religion is a question of turning and 
renewal. For the Jews, 'The spirit of man 1s the candle of the 
Lord.’ When the Lord lights the candle, darkness disappears. All 
the darkness in the world cannot put out the light of the candle. 

Speaking of the mystery religions of Greece, Aristotle 
observes 'The initiated do not learn anything so much as feel 
certain emotions and are put in a certain frame of mind’. To live 
one must first die to his old life. Orpheus believed that the soul 
was 'the son of the starry hcaven', that its dwelling in a body 
was a form of original sin, its earthly life was a source of corrup- 
tion and its natural aim was to transcend this life. Each human 
being is a reflection of the celestial light and has his roots below. 
This view is at the heart of Plato's idealism. Plato tells us in his 
image of the cave in the Republic that we arc all prisoners living 
in shadows. One philosopher shattered his fetters and saw the 
sun shining of which the fire in the cave was a small reflection. 


1 Ezchiel xviii. 30ff. * Psalm ii, 10. 3 Ezekiel xxxvi. 26. 
* Lamentations v. 21. 5 Proverbs xx. 27. 
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After having seen the great light, Plato's philosopher does not 
remain content with his own revelation. He returns to the 
cave and tells the prisoners shackled there that what they take 
for reality is only a shadow cast by the hght they do not see. 
The prisoners, not having scen the light, take the shadows to be 
the only reality and think that the philosopher is insane. 
Philosophy, for Plato, is the love of wisdom, the fine flower of 
serenity. Plotinus says: “Withdraw into yourself and look, and 
if you do not find yourself beautiful vet, act as does the creator 
of a statue that 1s to be made beautiful: he cuts away here, he 
smoothes there, he makes this line lighter, this other purer, 
until a lovely face has grown upon his work. So do you also: cut 
away all that is excessive, straighten all that 1s crooked, bring 
light to all that is overcast, labour to make all one glow of 
beauty and never cease chiselling your statue, until there shal] 
shine out on vou from it the godlike splendour of virtue, until vou 
shall see the perfect goodness surely established in the stainless 
shrine.’ He argues that each individual should pass beyond the 
restlessness of this life, its fragmentariness, its precariousness, its 
discordance. We have to pass through the depth of the struggle 
to gain the peace of the One, which is unity, pure and simple. 
The inner meaning of crucifixion and resurrection is the story 
of man's dving to the purely. physical and egoistic existence, 
when he is resurrected into the spiritual awareness of his 
oneness with the life, love and power of the Supremo. It is the 
dramatisation of man’s deliverance from the tomb of living 
death in which fear, greed, hate, pride have imprisoned him and 
his free ascent into the frecdom of his divine nature. When we 
die to the old nature, we are reborn to the new. St Paul said: 
‘Jesus Christ is in you. ‘Christ in you, the hope of glory.'? 
Christ 1s the divine self within, waiting to be released and 
expressed. When the rebirth takes place we become 'partakers 
of the divine nature'.? The author of the Fourth Gospel makes 
Jesus sav, ‘I am the Truth’. The religion of truth is based 
on spiritual inwardness. The descent of the spirit at Jesus’ 
baptism or his temptation in the wilderness must have been 
the story of his inner experience. In their present form they are 
externalised. In Christianity we are called upon to follow the 
3 JI Peter i. 4. 
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example of Jesus. We are to be made like unto him by bringing 
our natural desires and expectations into subjection to the 
Universal Purpose. William Law says: ‘To have salvation from 
Christ is nothing else but to be made like unto him; it is to have 
his humility and meekness, his love of God, his desire of doing 
God's will.' Jesus asks us to frec ourselves from priestly control, 
and undergo spiritual growth. We must be born again, born of 
the spirit of Truth. Those who practise the goodness and love 
illustrated in Jesus' life become sharers in the eterna] Kingdom 
of spirit, a fellowship of redeemed men who live both in time 
and beyond timc. They strive to raise the world to a more 
stable way and further the time when nation shall not take up 
sword against nation, neither learn war any more. 

A Sufi mystic (twelfth century), Ayn al-qudàt at Hamadhani 
(d. A.D. 1131) says: ‘He who is born from the womb sees only this 
world; only he who is born out of himself sees the other world.’ 

Ibn'Arabi (thirteenth century) says: ‘1 am knowledge, the 
known and the knower. I am wisdom, the wise man and his 
wiseness. (60. 16.) 

Both the buddha and Jesus tell us: ‘Be of good courage. I have 
overcome the world.’ Renewal, rebirth is the universal aim of 
all religions. Out of different origins and backgrounds we are 
reaching out to the one goal. 


D. REBIRTH AND PRE-EXISTENCE 

Future Life 

Belief in some kind of survival is very nearly universal. There 
is no country or creed in which the great hope of survival has 
not supported men in the prospect of death and mitigated the 
grief of bereavement. Even the primitive peoples of whose habits 
of life we have knowledge assume it as their funerary customs 
indicate. This universality is often urged as proof in itself of 
the validity of belief in future hfe.! On a question of truth 
however, suffrage is not conclusive.? But while a strong wish is 

! Many years ago a questionnaire was sent out by the Societv for Psychical 
Research and it elicited very different views about the fact as well as the 
desirability of survival. Some believed implicitly and were glad; others were 
sceptical and were quite satisfied. Apparently men do not seem to think about 
it unless it be in crises. 2 Cp. Gorgias 472, 474. 
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not in itself evidence, the consensus of feeling seems to attest a 
natural instinct. It may not be too much to assume that the 
instincts of mankind prophesy a fulfilment even as those of the 
bee and the ant who lay up stores for a winter.! Besides, the 
concurrence of many thinkers in one conclusion is probably the 
most convincing kind of evidence which is possible on questions 
of morality and religion. At anv rate it is a fact sufficiently 
impressive to make it worth while to investigate the belief in 
question. 

Unfortunately the consensus of agreement disappears when 
we examine the nature of survival. Strange and terrifying forms 
of beliefs, crude and dreary conceptions are found side by side 
with abstract and exalted notions. The activities of heaven 
change with our carthly aspirations. The Egyptians looked 
upon their celestial home as replete with rich wheatfields and 
harvests produced without labour. The Red Indians dreamed of 
happy hunting grounds with plenty of game and unending 
sport. For Isaiah, in the kingdom of God impotence and 
infirmities shall be done awav, 'the eyes of the blind shall be 
opened, and the ears of the deaf shall be unstopped, the lame 
man leap as an hart and the tongue of the dumb sing'. The 
ancient Teutonic peoples conceived of a Valhalla with endless 
scope for militarv exercises and stores of beer to be drunk from 
the skulls of former enemies. Dante's picture of hell as a pendant 
to heaven is well known. Dostoievsky makes one of his 
characters say, ‘Why should not eternity be a little bathhouse 
covered with spiders?' We have believed that the soul lives like a 
pale shadow craving blood to feed it, that it migrates into 
innumerable forms of plants and animals, that it repeats 
indefinitely its main occupations here, that it is tortured in 
hells for sins, that it sings for ever hymns in heavens. The 
intellectual demand common to the vivid pictorial forms is to 
secure for human personality some significance that transcends 
the world of the senses, to maintain that life is not a formless 
flux but has a pattern which is not exhausted by this brief span. 
The dead do not wholly cease to be. 

This question of survival has significance only in reference to 


! Ruysbroek: ‘As hunger presupposes bread so does man’s longing after God 
presuppose God.’ 


Introduction 185 


human beings. Some materialist thinkers have believed that 
atoms are absolutely everlasting but they do not speak of them 
as having future life or immortality because they are not selves. 


Survival and Eternal Life 


The term ‘future life’ is ambiguous and means either 
durational continuance or eternal life, survival after death or 
immortality. Eternal life differs from life in time, in quality and 
not quantity. It is a higher state of being which knows nothing 
of past or future, the divine mode of existence which we may 
enjoy here and now. Perpetuity which is a form of time is 
different from eternity which is timelessness. The distinction 
between rebirth (punar-janma) and release (moksa) is familiar to 
all systems of Hindu thought. We find it also in some of the 
philosophies of the West. In Plato, for example, we have these 
two conceptions. There is the doctrine of the Symposium, which 
is not of a future life but of timeless existence, attainable here 
and now by an escape from the flux of time. There is the other 
doctrine of the Phaedo involving pre-existence and post- 
existence which are concepts possessing meaning only with 
regard to the temporal life of the soul. In the New Testament we 
have the eschatological teaching with its pictures of the 
judgment and the kingdom of God to which the faithful dead 
shall rise, which are projected into the future in addition to the 
doctrine of an unseen world which is more real than the present 
one. According to the latter view, heaven is a subsisting reality, 
not a remote state. In one passage Jesus substitutes the idea of 
the present eternal life of individuals for the hope of a general 
resurrection of the rightcous. When Martha says about her 
brother ‘I know that he shall rise again in the resurrection at 
the last day’, Jesus said to her ‘I am the resurrection and the 
life; he that believeth in me, though he die, yet shall he live; 
and whosoever liveth and believeth in me, shall never dic.'! He 
apparently substitutes the conception of a present eternal life 
which is unaltered by death for a resurrection at some future 
date, ‘the last day’. According to Jesus we can have eternal life 
while still in the flesh. ‘Verily, verily, I say unto you, he that 
heareth my word, and believeth him who sent me, hath eternal 


1 John xi. 23-6. 
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life, and cometh not into judgment, but hath passed out of 
death into life’! St Paul aflirms that God ‘alone hath im- 
mortality’. Similarly in the Fourth Gospel, we have the 
conception of eternal life though the Messianic expectation is 
not discarded. ‘He that believeth in the Son hath eternal life.’ 
For Philo, time is the moving succession of ever-shifting 
phenomena while eternity is the motionless duration of un- 
alterable being. In Plotinus we have the distinction of awakening 
from the body which is not awakening with the body.‘ It is the 
distinction between the ethical and the spiritual points of view. 
At the ethical level, we have an infinite progress toward an ideal 
that is never completely realised. Kant, for example, believed 
in future life as a postulate of the practical reason. If the holy 
will is unrealisable here, it can only be realised under the form of 
an endless progress towards perfection. So ethical consciousness 
justifies the assumption of infinite time to work out infinite 
perfection. The spiritual point of view is different. By the 
identification of the finite self with the divine order, the supreme 
good is achieved.® Thus in the history of thought, future life has 
been conceived in two ways, cither as a prolongation of this 
earthly life or as a complete change from time to eternity. 
When we raise the question of future life, we are concerned 
with the individual human soul. It is no comfort to know that 
there is the Divine in man and it is immortal]. The Divine, the 
immutable presence, what the A dvatta Vedanta calls sva-prakasa- 
cattanya, the self-luminous consciousness in us may be 


| John v. 24. 2 Timothy vi. 16. 

3 John iii. 30. Cp. Dr Alexander Nairne: ‘This then is the assurance of the 
Johannine discourse and its concluding praver: that eternal life is here and now 
and alwavs and everywhere: that soul or spirit entering the eternal state, gains 
intercourse, communion, union with the souls 1t knows: that this is what our 
affection for one another means and depends upon, and this kind of communion 
or union cannot be ended by death.’ The Life Eternal, Here and Now, p. 127. 

4 Enncads IH. 6. 6. 

5 E. Trocitsch tells us that there is a future life or lives involving a continuous 
process of moral purification and an ever-increasing identification of the human 
will with the divine. The end of the ethical process is, however, the identification 
of the creature with God. ‘The actual end would thus be the complete unity of 
will with the divine will eventually achieved in this further development after 
death, and a confluence of the finite wills in love, the complete disappearance of 
the perfected individuals, the vielding up of the personality to the divine life.’ 
Quoted in Brahain: Ourselves and Reality (1929), p. 173. 
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insusceptible to change but it does not affect the status of the 
human self, the 7?vátnan, the complex composite organism which 
suffers a crisis at death. An unchanging self outside of the 
succession and supposed to bring connection and unity into 
otherwise unrelated terms is not the human self in whose 
survival we are interested. The eternal ätman, according to 
Advaita Vedanta, is common to all individuals.! [ts continuance 
after thc disintegration of the complex of elements which 
constitute personal existence is not of much interest. 

In Plato we have the idea of an indiscerptible soul-substance 
immortal in its own right. He says in the Republic, ‘Soul is 
substance and substance is indestructible'. The soul is what 
makes us what we are. It is immortal because its very idea and 
essence is the self-moved and self-moving. Yet we find in Plato 
the view that the soul is not quite eternal like the divine ideas. 
It partakes in their nature but it must train itself, by exercising 
its highest faculties, to think immortal thoughts and identify 
itself with the eternal world by entering into it. But when Plato 
speaks of the nature of soul-substance, that it belongs to the 
invisible world of changeless reality, that it was never born and 
will never die and that body is part of the unreal world of 
becoming? and not the object of truc knowledge, he is reaffirming 
that the Divine in man is immortal. His proofs in the Phaedo 
from recollection and from the soul's kinship with God prove 
the eternity of impersonal reason and not of the individual self. 
For the Neoplatonists the higher soul has life and being in 
itself and can neither be born nor die and the fate of the lower 
soul depends on the manner of living. This soul may be lost if it 
rebels against the higher principle. 

Modern psychology is inclined to view the individual as a 
perpetual becoming, a system of psychological and ethical 
energies, that is changing as long as it is alive. When William 
James makes out that the passing thought is the only thinker, 
he is suggesting by the passing thought the present state of the 
continuously developing self, which represents in itself all 


1 Katha U. II. 16. 

2 ‘I cannot persuade Crito, my friends, that 1 am that Socrates who is now 
conversing with you, and who methodises each part of the discourse; but he 
thinks that I am he whom he will shortly behold dead, and asks how he should 
bury me.’ 
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thoughts and states that went before. The passing thought is a 
résumé or a sum-total of all its predecessors, the inheritor of the 
past and the growing point of the future. It takes up in itsclf the 
previous moment, makes it its own and gives it up to the next 
moment of experience.! It is the actual self quite distinct from 
the unchanging self outside of the succession altogether, 
supposed by its relating activity to bring unity and connection 
into a series of otherwise unrelated items. The self 1s con- 
stituted by its experience. It is the unity of the conscious 
experiences of a particular individual centre. 1t is not a simple 
atomic unit but a complex living structure, a unity in multi- 
plicity. Each self enjoys a kind of unity and continuity. The 
states are not detached and the self is not apart from the 
succession. It is the organised or consolidated unity of all 
experience. All states occur as belonging to this unity, as 
elements in a growing self-integrating whole. The unity of self is 
not a mechanical one. We can destroy a wall and retain the 
bricks. We cannot destroy a self and retain thoughts and 
emotions. The self is a different kind of unity where form and 
content are closely united. The unity of the individual is of a 
functional rather than of a substantive character. Soul is the 
name of the composite nature which one knows as oneself and 
which functions as one person though it passes from life to life 
or body to body. It is not an abstraction. The conscious self is 
shaped by all one's experiences; its individuality is the result of 
the discipline of time. 

Immortality has point only if it refers to the human person 
and his capacity to attain it by consciously realising his unity 
with the timeless or eternal self. If the world is rational, the 
final outcome of the age-long organic process must be something 
better and less ephemeral than man as we know him in ourselves 
and others-—doomed to death. If we are to save the rationality 
of the universe we must assume that the transition from self- 
consciousness to God-consciousness is the aim of organic 
evolution. When the Hindu thinkers, Plato, Aristotle and thc 

! *Each pulse of cognitive consciousness, cach thought dies away and is 
replaced by another. The other, among the things it knows, knows its own 
predecessor, and finding it "warm" in the way we have described, greets it, 
saying: "Thou art mine, and part of the same self with me’’.’ Principles of 
Psychology (1890), Vol. I, p. 339. 
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Neoplatonists affirm the reality of the Divine in man, they have 
in mind the possibility of realising the divine quality through 
the apparatus of mind and body. The presence of the Universal 
Spirit operates as the ideal to which the organism strives. The 
simplicity of the human individual, the unity of the human soul 
arc not obvious. They are the ideals we strive for. 

We have argued that the process of becoming is not unreal. 
The human individual is not a falsc appearance. By means of 
self-variation the Spirit manifests itself as the universe without 
at the same time sulfering any derogation from its original 
status. The universe is essentially dynamic and the human 
individual is the growing point of the future, the agent as well 
as the offspring of the creative process. His personality 1s 
continuously enriched and changed by his experiences and there 
is no break. The thread in the weaver’s loom is not cut; it 
disappears from our vision. There is an ancient saying that death 
is natural to embodied beings; it is life that is unnatural.! 

The conditions which determine the individual unity are 
organic since every soul known to us is an embodied soul. The 
Jews, for example, never thought of the soul as distinct from 
the body or of the body as the prison-house of the soul so far as 
they escaped Greek influences. Their belief in personal im- 
mortality was always belief 1n the resurrection of dead persons 
as wholes. It was not an immortality of bare souls. St Paul 
expresses the faith in which he had been bred thus ‘having hope 
towards God which these also (my Jewish adversaries] them- 
selves look for, that there shall be a Resurrection both of the 
just and the unjust'.? A disembodied state of existence is not 
admitted. St Paul raises the question 'How are the dead 
raised? With what manner of body do they come?’? Heaven 
seems to be an organisation which does not undergo decay. 
‘They shall hunger no more; neither thirst any more; neither 
shall the sun light on them, nor any heat; for the Lamb which is 
in the midst of the throne shall fecd them and lead them into 
living fountains of water; and God shall wipe away all tears 
from their eyes.' 'And there shall be no more death, neither 


t maranam prakrtih Saririnàm vikrlir jtvuanam ucyate budhaih. 
Kavikulacakravartin. 
2 Acts xxiv. 15. 9 | Corinthians xv. 
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sorrow nor crying, neither shall there be any more pain.’ It 
scems to be a simple scheme where we will have life with its 
goods and not its ills. Those who have tasted sorrow and seen 
the shadow of death are told that these things will not be. This 
view admits that every manifestation of life must have its own 
fit embodiment, its appropriate means of expression. Tertullian 
takes the extreme position that the soul is nothing if it is not 
body. Justin considers the doctrine that the soul is taken to 
heaven at the death of the body to be unchristian. 


Rebirth 


In this world body. is the basis and starting point for the 
development of life, mind and spirit. Bodiless beings are not 
known. The assumption of body is called birth and it 1s essential 
for the manifestation of the individual on the physical plane. 
But it cannot be an isolated accident or sudden excursion into 
physicality without any past or future. In an ordered world, 
sudden embodiment of conscious life would be meaningless and 
inconsequential. It would be a violation of the rhythm of 
nature, an effect without cause, a fragmentary present without 
a past. Life is a term in a serics, a slow development. It cannot 
be regarded as something which mvsteriously appears at or 
about birth and disappears equally mysteriously at or about 
death. The individual is constantly changing in his mind as well 
as in his body. There is, however, unity in so far as cach state isa 
present transformation representative of all those which are 
past as it will be the producer of all future transformation 
potentially involved in it. The development of a coherent mind 
and character is the aim of self-conscious life and it is the 
reality which the body in its structure and organisation exists to 
actualise. Though based on the body, the characteristic unity of 
the self is spiritual, more complete and permanent than any 
achieved by any individual being. The self of man is not a mere 
cffect of its body or a form of its activity, though it requires the 
body for its work in this world. It follows that the self existed 
before it began to animate the body of this life and will exist 
after it ceases to animate it. Death has no meaning except as a 
process of life. Death is a condition, not a denial of life. 
Disintegration of substance and change of form are constant 
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processes of all living beings. One span of life ends to give place 
to another. 

A single life, in many cases, is not enough for achieving 
perfection. If there are other lives they must be continuous with 
the present one. God's love being unlimited, the opportunities 
not made use of in one life will be renewed in other lives till the 
spirit finds its fulfilment. 

If every soul is created at birth, why should it be created 
sinful? Notable Christian thinkers hke Paul, Augustine and 
Calvin adopt the view of original sin. The soul must at least be 
born without sin whatever it may make of itself later. 1t must be 
born free though it may forge for itself chains later. Some are 
born from birth deformed and tortured with disease or into 
circumstances of extreme squalor and misery while others are 
born into lives of health, ease and happiness. The souls are made 
to assume bodies with their qualities, capacities and defects 
made for them and for the use of which they are made respon- 
sible, though they are fortuitously connected with them. We 
are made helpless by what we are aud are held accountable for 
what we shall be, which is largely determined by what we are 
originally. We start on an unequal level. 1t offends our logical 
and ethical sense to assume that a Socrates and a sinner are 
endowed with different constitutions to strive for eternal life, 
and if the sinner fails it cannot be a matter for surprise. He 
made the best of his bad equipment. If the inequalities are to be 
traced to God, he cannot be freed from the accusations of 
partiality and favouritism. Again, if every time a baby is born 
a new soul is created, the universe will be capable of infinite 
Increase. 

Though the rise of human souls may be a mystery of faith, 
the best explanation we can think of is that the physical act 
provides a body for a soul which awaits rebirth. The soul is not 
something created at birth. Life here is an episode in a larger 
life, involving a succession of alternate births and deaths. 
Individual souls follow their course and their present fortunes 
depend on the past in an organic and indissoluble manner. 
Growth is the character of the soul. As a living organism, it is 
modified by the life it chooses and the way it acts. The forms 
and properties of matter, plants and animals do not come into 
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existence all of a sudden. The objects of nature devclop from 
stage to stage and, at every stage, nature takes up its past and 
transforms it into the stuff of its new development. Human 
nature is not an exception to this rule. It is logical to assume 
that thc soul has developed continuously from almost nothing 
at the earlier limit of time like a ripple spreading out from 
a centre. Each soul would appear to be coeval not only with the 
universe but with time itself. It is this fact that binds him with 
the physical and organic conditions of the world. From the first 
the world is equally real with himself. The two, the individual 
and the world, coexist and subsist together. The individual 1s 
placed in an environment which he has chosen, his own natural 
environment, that which answers to his character. Man 1s born 
into the world which he has made.! The variety of the world is 
born of karma.? 


Survival of Death and Personal Imimortalily 


When we think of a person, we think of his body and 
character, thoughts and feelings which are connected with and 
conditioned by the body. The belief that we will recognise our 
friends in another world assumes that personal characteristics 
are immortal but if by personality we mean the psychophysical 
organism which was born at a certain date and grew up for a 
number of years and died at a certain date, it is difficult to say 
which part of this organisin, which is compacted of qualities, 
physical and mental, inherited and acquired would be preserved, 
when it is attached to another body or set down in another time 
and place. Rebirth means that there 1s change in the physical 
and even some mental characteristics. Disappearance of body 
makes a difference to the subtle body as there are psychic 
elements which have no function except in relation to the body. 
The persistence of the results of experience is different from the 
resuscitation of personality. 

What is it that survives death, if it is not the body? When 
Yàajüavalkya was asked, ‘When the speech of a dead person 
enters into fire, the breath into air, the eye into the sun, the 
mind into the moon, the hearing into the quarters, the soul into 


1 krtatit lokan puruso’bhijayate. Satapatha Brahmana. VI. 2. 2. 27. 
2 karmajaii loka-vaicitryam. Abhidharma-kosa. 1V. 
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the ether . . . what then becomes of this person?', he answered 
‘verily one becomes good by good actions, bad by bad actions’. 
The lessons learnt at any stage are carried over into the next. 
Manu says 'The only friend who follows men even after death is 
dharma; for everything else is lost at the same time when the 
body perishes'.! Whatever our character and knowledge in the 
flesh may be, we arrive with them in the next state.? They are 
the all-commanding things that ultimately matter. Our rank in 
the scale of being depends on the powers which we exercise and 
the objects which we contemplate. We become what we love and 
care about. The knowledge we painfully acquire and the 
character we develop are carried over to the next life. 'Verily 
man consists of purpose [kvatu-maya] and according to the 
completeness of his understanding when he departs this world, 
thus he becomes after having passed away.? He will find 
himself in an environment similar to that to which he is 
adjusted here. The scribes and the pharisees have their reward 
for ambition and self-seeking and the craven soul in emptiness of 
spirit. We must accept our wages, high and noble or petty 
and shameful, and cast ourselves afresh on the adventure of 
life. Man grows and flourishes and when at the end of a single 
life he dies, he leaves behind a seed from which a new plant 
grows. Man is his own heir, his own ancestor. 

Life is not a mechanical recurrence but a significant process. 
We cannot say that the wheel turns ceaselessly, creating souls 
whose ideal is to cease to exist. Even in the material world, we 
have not got mere mechanical recurrence. Rebirth is not an 
eternal recurrence leading nowhere but a movement from man 
the animal to man the divine, a unique beginning to a unique 
end, from wild life in the jungle to a future Kingdom of God. 
The soul is constantly performing the miracle of self-embodi- 
ment which is a means for self-renewal, a growth into light.4 


! B.U. III. 2. 13. Manu VIII. 7: see also XI. 51-8r. 

* Cp. Revelation xiv. 13. ‘They rest from their labours and their works follow 
them.' 

3 Satapatha Brahmana X. 6. 3. 1. See also C.U. III. 14. 1. 

* Lessing asks: 'Why should not every individual man have existed more 
than once upon this world? Is this hypothesis laughable merely because it is 
the oldest? . . . Why should I not come back as often as I am capable of 
acquiring fresh knowledge, fresh expertness?’ 

G 


194 The Brahma Sutra 


The Law of Karma 


There is one law for the whole universe for all existence is one 
existence. There is, however, a persistent variety in existence. 
The law of karma tells us that as in the physical world, in the 
mental and moral world also there is law. The world is an 
ordered cosmos. What we sow we will reap. The law of karma 
governs the growth of the human individual. Our acts determine 
our character which in turn determines our acts. An individual 
is full of desire.! Desire is said to be the agent of action, the 
impeller of action.? 

The law of karma emphasises the importance of conduct. Man 
is continually shaping his destiny. The piling up of the past 
goes on without interruption. Each thought, each action has 
definitive consequences. ‘What a man wills he does; what he 
does even so he becomes.’? “As a calf finds its mother among a 
thousand cows, so does the deed previously done follow after the 
doer.'* We can never separate ourselves from our past.5 We may 
completely recover from a disease, sincerely repent for a wrong 
deed but we bear for ever the scar of these events. A well-known 
verse in the Garuda Purana tells us that the results of our deeds, 
good or evil, must be experienced; those that are not experienced 
do not fade away even in hundreds of millions of ages.6 The 
universe is ethically sound. Even as the world would be a 
logical contradiction without the reign of law, it would be a 
moral chaos without the moral law. The law of karma is not a 
blind necessity or a mechanical rule but simply the organic 
nature of life where each successive phase grows inevitably from 

1 kama-mayah purusah. B.U. III. 9. 11. 

2 kāmah kartā kamah kárayità. 3 B.U. IV. 4-5. 

* yathà dhenu-sahasresu vatso vindati mātaram 
tathā burva-hriam karma kartäram anugacchati. M.B. 
Santi parva 15. 56. 

5 Cp. Coleridge: ‘It may be morc possible for heaven and earth to pass away 
than that a single act, a single thought should be loosened or lost from that 
living chain of causes with all the links of which the free will, our only absolute 
self, is coextensive and copresent. And this, perchance, is that dread book of 
judgment in the mystcrious hieroglyphics of which every idle word is recorded.’ 
Biographia Litevaria, Vol. I. 2nd edition, p. 119. Marcus Aurelius says: ‘Of 
whatever colour are the thoughts you think often, to that colour does your 
mind grow, for the soul is dyed by its thoughts.’ Meditations V. 16. 


5 avasyam eva bhoktavyam kriam karma subhadsubham 
nabhuktam ksiyate karma khalpa-koti-satair api. 
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what has gone before. The law of karma intensifies our sense of 
the tremendous significance of every decision we make for the 
right or the wrong. Every choice has an influence on our whole 
moral being not merely for this life but for ever. 


Karma and Freedom 


If we reduce the spiritual to the animal, free self-determination 
will be replaced by rigid coercion. The roots of our existence hie 
in the transcendent sphere. All the time our existence where 
law or karma prevails points and strives beyond itself. If man 
were a mere object of study in physiology, if he were a mere 
mind described by psychology, his conduct would be governed 
by the law of necessity. But man is not just a natural and 
historical product. He is aware of himself as a free being. He 1s 
not altogether self-made. He exists by virtue of something other 
than himself, something transcendent to his existence. There is 
in us the Eternal different from the limited chain of causes and 
effects in the phenomenal world. An objective account of human 
consciousness is not the whole truth about man. Man is aware of 
himself not only as an object in the world but as an individual 
subject, the active source of what he is and does. From this 
point of view the Transcendence speaks to us from our innermost 
depths, through our freedom. We must acknowledge the 
material needs of our existence, otherwise we are not alive; we 
must admit our relation to the Supreme, otherwise we are not 
true. 

Evil is not disobedience. It is corruption, moral obliquity by 
which we abuse our creative powers. When the soul of man 
realises that it is one with the power of Self-existence which 
manifests the universe, it ceases to be bound by karma. Mind, 
life and body become its apparatus. In man is the seed of all 
creation. Man is one with the Supreme in his innermost being 
and the spirit in him is superior to his karma but when he 
mistakes himself for the ego his will is not altogether free. The 
individual will and personality are bound by many things 
physical and vital: heredity, past creation of our mental nature 
and environmental forces, but the soul is greater than its 
present form. | 

Karma refers to the limiting force of our equipment and 
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environment; freedom refers to human plasticity, the variety of 
possible development opening before a man endowed with a 
definite character. Spirit is the negation of all inertia. From the 
point of view of Spirit, there are no good habits and bad habits. 
All habits are bad. With every habit we form, man’s original 
freedom congeals into bondage. All fixation is a victory of 
routine over initiative, of inertia over freedom. 

Human freedom has to reckon with the necessary law 
according to which character as modified up to date tends to 
express itself. If we do not exercise our creative choice, what 
has been done will rule completely what shall be done. What we 
have done is past and unalterable. It has entered into us and 
become a part of us. Character is destiny.! If the present state of 
man is the product of a long past, he can change what he has 
made. His past which he has built for himself and his present 
environment may offer obstacles to him but they will all yield 
in the end to the will in him in proportion to its sincerity and 
insistence. Life is a constant self-creation. 


Karma and Predestination 


The law of karma has nothing in common with the popular 
teaching that rewards and punishments are dependent on the 
arbitrary will of God. If God predestines us for weal or woe 
regardless of what we do, it is no use bothering about what we 
do. Karma is not predestination. Augustine’s teaching that only 
a small fraction of humanity, the elect, are destined to bliss 
while the many are 'reprobate', predetermined to everlasting 
damnation, is contradicted by the law of karma which affirms 
that by doing what is in our power we can dispose the mind to 
the love of the Eternal and attain salvation. Man’s instinctive 


1 Cp. ‘Destiny is nothing but what inevitably happens as the good or bad 
results of our efforts already put forth.’ 
siddhasya paurusenecha phalasya phala-Sálinà. Yopavasistha. 
subhasubhartha-sampathiy datva-sabdena kathyate. Yogavásistha. Yl. 9. 4. 
Destiny is the result of our past efforts, praktanam paurusam II. 6. 4. Even as 
one endeavours, so one achieves. The present can overcome the past (II. 5. 12). 
yathà yatha prayatnah syad bhaved asu phalam tathà 
iti paurusam evasti daivam astu tadeva ca. II. 6. 2. 
The fools who believe that everything is in the hands of destiny are ruined. 
daivattam iti manyante ye hatás te kubuddhayah II. 5. 29. The Ramayana asks us 
to overcome fate by human efforts: daivam purusakürena nivartayitum arhasi. 
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sense of justice is bewildered by the bland relegation of a large 
part of humanity to everlasting torment. If the law of karma is 
the will of the highest wisdom and God is the sovereign who 
works the law, then our future may be regarded indifferently as 
either the fulfilment of the law or a gift of God. If we are 
rationally-minded we say that the future life is a natural and 
necessary consequence of the first; if we are theistically-minded, 
that it is duc to the intervention of God who rewards the 
righteous and punishes the wicked in the manner of an earthly 
sovereign. If his will is not arbitrary or capricious but wholly 
reasonable and right, its operations are rational and necessary. 
God has so ordered the world that if a man lives rightly 
he will achieve salvation but there is no grace, no free gift 
of God to enable him to do so. God, of course, is the only 
source and guarantee. God seeks to draw us, to persuade 
us but we can resist him. When we resist him, we find 
ourselves up against punishment. This principle is worked 
into the moral structure of things. It makes evil in the long 
run self-defeating. 

God is the universal background providing for the multiple 
manifestation, the actualisation of the different possibilities. 
$. argues that even as rain helps the growth of the different 
seeds into their own respective plants, so does God serve as the 
universal concomitant or the unvarying condition in the 
creation of human beings, while each one's karma determines 
what he grows into.! For him the rise of the world is due to 
moral necessity. The accumulated karma of the past requires 
expiation. The need for moral consummation and continuity 
brings the world into being. 


The Law of Karma and Prayer 


If karma determines our future, has prayer any use? Can God 
forgive in answer to prayer? R. says: 'That man who acts with 
the determination to be wholly on the side of the Supreme 
Person, the Lord blesses by himself creating in him a taste for 
such actions only as are a means to attaining him and are 
extremely good. But he punishes the man who acts with the 
determination to be wholly against him by creating in him a 

1 S.B. II. 1. 34. 
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taste for such actions as stand in the way of attaining him and 
lead him downward." 


Ethical Value of the Law of Karma 


To those discouraged by life's disabilities, the doctrine of 
karma teaches patience and persistent endeavour. When we 
see the long procession of men either deformed in body or 
warped in mind, with faint hearts and weak wills, we should not 
judge them harshly. When man is set alone against the vast 
background of his destiny, when he finds that he cannot defy 
his fate and unfaltering despair overtakes him, belief in karma 
steadies his nature. For most of us it may appear that we are 
playing a part that we have not chosen, in a play which does not 
interest us. Life to such may seem a dull proceeding and they 
may pass through it with a certain listlessness. The principle of 
karma tells us that we earned this particular life, indeed we chose 
it. Our lives are self-begotten and self-born. If what we are is due 
to what we did, we will be even as we now do. It is open to us to 
remake our life even as we will have it. The future is not a 
finished product like the past. 


E. SOME OBJECTIONS TO THE HYPOTHESIS OF 
REBIRTH 


Lack of Memory 


There is reason for the old belief that between each fresh life, 
the soul or the ego of the individual drinks of the waters of 
Lethe. In other words memory of the past is obliterated by the 
transition from life on another plane to life on earth. The 
Bhagavata Puràna says that death is absolute forgetfulness.? 
If we do not know that we enjoy or suffer in this life on account 
of our deeds in a previous life, we cannot be said to profit by 
experience. If we do not know why we suffer, our suffering is 
not a safeguard against the repetition of our evil deeds.? Since 


1 R.B. II. 3. 4. 3 mrtyur atyanta-vismrtih. 

* Professor Pringle Pattison, quoting Leibniz, writes: ‘What good, Sir, would 
it do you to become king of China on condition that you forget what you have 
been? Would it not be the same as if God, at the moment he destroyed you, 
were to create a king of China.’ Idea of Immortality, p. 125. 


Introduction 109 


there is complete discontinuity of consciousness between one 
life and the next, the reward or punishment cannot in any 
intelligible sense be experienced by him who has deserved it. If 
one who has abused his intellectual gifts is reborn as an idiot, 
how does it help? Our present lives may be continuous with past 
lives but it does not make any difference so long as we do not 
remember the fact. 

We have no clear ideas about the mechanism of memory, 
how it inheres and is perpetuated in this life. We do not know 
how precisely experiences are stored in the organism and by 
what means they are revived. Psychical dispositions are for 
James Ward the basis of memory when the cerebral states are 
shattered. William James makes memory ‘a physiological 
quality given once for all with its organisations which we can 
never hope to change’. G. F. Stout speaks of psychophysical 
dispositions. Bergson holds that memories are indestructible 
psychical entities and as immaterial they have no particular 
location in space. These memories hang together in associated 
systems. In Matter and Memory Bergson suggests that the true 
function of the brain is not to enable us to remember things but 
to forget them. But for this eliminating power of the brain, 
crowds of recollections which are irrelevant to the purpose in 
hand would overtake us, making it difficult for us to deal with 
immediate issues. The brain acts as a kind of sieve allowing only 
those memories to pass which have relevance to the present 
situation. Bergson assumes that our experience as it develops 
itself leaves behind an integral record, complete to the minutest 
details. When a new situation confronts us and the need for 
constructive action arises, memory images from the past attach 
themselves to the present perception, interpreting it. The 
memories are the acted past and the present consciousness may 
be active in selecting but the memories themselves are acted, 
not active. In Freud’s view the constituents of the soul are not 
past actions but present active wishes repressed and more or 
less actively controlled but producing conflict in their struggle 
to rise to consciousness and reach fulfilment. Memories are, for 
him, not pictures hung up in the halls of the mind but active 
vibrant centres. The unconscious memories keep the un- 
conscious part of our mind alive and occasionally by pressing 
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through the boundary that separates the unconscious from the 
conscious, bring back varied associations into conscious 
memory. 

In any experience we have two elements. Suppose we cut our 
finger we have (i) the series of events that produce the pain: the 
misadventure in handling the knife, the cut, the bleeding, (ii) the 
sense of pain. The first is in the background while the second 
holds the centre. Gradually even the second recedes into the 
background leaving behind not a direct memory as an event but 
an indirect memory or a tendency to be carcful in the handling 
of knives. If the tendencies persist, it does not matter if the 
memories lapse. The trained musician plays with a mind free 
from all recollection of the details of the past labour of learning 
notes. His fingers remember them and his subconscious mind 
stores the experience. Reflective knowledge results in an 
instinctive endowment. Wisdom does not consist in vast stores 
of knowledge but in the ability to profit by experience. Though 
we may not have conscious memory there is a persistence of 
dispositions and tendencies. Though at death we may lose the 
memory of the detailed knowledge and the skill and the habits, 
still we start our next life in consequence of having possessed 
these with more efficient dispositions and a greater power to 
reacquirc the detailed knowledge and insight.! 

Active memory does not seem to be essential for personal 
identity. Forgetting may perhaps be essential for making a 
fresh start. Providence has been more beneficent in bestowing 
on us the gift of forgetting. We do not deny our existence as 
an infant or an embryo simply bccause we do not remember 
them. Much passes into oblivion even in this life. We cannot 
identify the infant with the grown-up man if memory of the 
earlier stage is regarded as essential. Individuality does not 
depend on memory. Simply because we forget the experiences 
of our infancy, we do not believe that it is not we who had 
them. The unconscious processes do not form a part of the 
conscious ego but belong to the totality of the individual. 
oimply because the ego is not conscious of them we cannot deny 
their existence for they reveal themselves in and determine the 


1 See McTaggart: Some Dogmas of Religion (1906), pp. 127-37: The Nature of 
Existence, Vol. II (1927), pp. 385-96. 
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individual's behaviour. If, without a memory of our previous 
life, we still think that the present life has positive value, 
absence of memory of previous lives need not be taken as a fatal 
objection. The hypothesis of rebirth admits that there is a 
breach of consciousness and yet affirms continuity of self. While 
memory fades, the modifications remain, the attitude of mind, 
the habit of judgment, the dispositions of character survive in 
the new individuality and form its basis. 

It is also held that the illumined by the development of 
psychic powers are able to recollect their past births.! Individual 
cases of memory of past lives are reported. 


Inequalities may be due to Heredity 


Simply because we are ignorant of the cause of the inequality 
of human circumstance, we need not postulate previous 
existences. Inequality is a law of nature which we find in plants 
and animals also. It is not uncaused, however. The differences in 
natural endowment can all be traced to heredity. Pre-existence 
need not be assumed. The nature of any organism is largely 
determined by that of its biological ancestors. Heredity 
expresses the large resemblance between parents and children. 

Heredity means the transmission of physical form and 
biological characteristics from a previous life. A lion generates 
a lion, not a horse or a tiger. Things transmitted are not only 
physical and biological but psychical also, mental powers and 
tendencies. If we hold that man’s whole nature is derived 
from his physical birth, that the body and mind of the indi- 
vidual are only a continuation of the body and mind of his 
ancestors, then the individual has no past being independent of 
his ancestors, or future independent of his descendants. He 
prolongs himself in his progeny and there is no rebirth for him. 
No continued stream of individuality survives the death of the 


1 Yoga Sütra II. 30; Upaskàra on Vaisesika Sūtra V. 2. 18; VI. 2. 16. 
Compare also the romantic story of Apollonius of Tyana and the later legendary 
lives of Pythagoras. See the B.G. IV. 5. 

The Buddha, according to A$vaghosa, remembered his past births: 

'In recollection all former births passed before his eyes. Born in such a 
place, of such a name, and downwards to his present birth, so through 
hundreds, thousands, myriads, all his births and deaths he knew.’ Buddha- 
carita. Samuel Beal's E.T. 
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a view prevailed in the West among the philosophers of the 
later Platonic school.! It is the product of a number of varying 
tendencies. (1) The view that animals have souls is held by many 
primitive tribes and when they were accepted in the Hindu fold, 
their view affected the eschatological speculations of the 
Hindus. (ii) An obscure sense of the unity of all creation and 
that the souls of all living things are of like nature helped to 
foster it. There is something which binds us to all the children 
of the earth. All forms of life are ultimately identical. (iii) As the 
hypothesis of rebirth in animal bodies tended to increase the 
respect for animal life, those who were sympathetically inclined 
towards it did not discountenance this doctrine. When one 
considers the wanton destruction and needless suffering we have 
inflicted on the animal creation, a doctrine which fosters a 
disinterested love of animals is not to be discouraged. Our 
general idca is that animals exist to provide food and clothes for 
men and women. To sce and delight in an animal for its own 
sake involves a high development of charity and selflessness. 

These different tendencies found expression in this extrava- 
gance of the rebirth hypothesis. 

While we must be earnest with the idea of development, we 
must not pull down the higher or exalt the lower. While we must 
recognise the identity of principle in the whole universe, we 
must not abolish the wealth of varieties and stages of progress in 
which the single principle has found realisation. We must admit 
our kinship with the lower animals? but the difference is also 
fundamental. Release from rebirth is dependent on knowledge 


1 The religious poem Katharmoi of Empedocles speaks of the fall of the soul 
and the ways by which it may attain the purity which is necessary, if it is to 
return to its primitive state of blessedness. In the process, it is said, it may go 
through all kinds of mortal shapes including those of men, animals and plants. 
In the course of his Purifications, Empedocles states: 'I have already been 
a youth and a maid, a bush, a bird and a dumb fish of the sea.' Guthrie: 
Orpheus and Greek Religion (1935), p. 175. 

3 Cp. Bradley: ‘The frank recognition of a common parentage leaves us still 
the rulers of our poor relations, but breaks down the barrier which encourages 
our cruelty, our disregard for their miseries and contempt for their love. And 
when this moral prejudice is gone, our intellectual prejudice will not long 
survive. We shall not study the lower animals with the view to make out a case 
or a claim, but for the pleasure of finding our own souls again in a different 
form; and for the sake, I may add, of understanding better our own develop- 
ment.' Principles of Logic, Vol. II, p. 514. 
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and conduct of which only human beings are capable and, if 
once we enter animal life, they become impossible. How can a 
soul which has once sunk down to an animal life become ethi- 
cally deserving? When it is said that the human soul suffers the 
indignity of animal life, the suggestion is figurative, not literal. 
It means that it is reborn to an irrational existence comparable 
to animal life, and not that it is actually attached to the body of 
an animal! Those who so vehemently protest against the 
rebirth of human souls in animal bodies on the ground that it is 
incompatible with the organic relation between soul and body 
must admit that this very organic conception requires us to 
assume that souls will acquire bodies similar to those which 
they have abandoned at death. 


The Mechanism of Rebirth 


In regard to the modus operandi of rebirth, different views 
are held. McTaggart argues that 'souls somchow steer their way 
back to a suitable rebirth’. ‘Each person enters into connection 
with the body that it is most fitted to be connected with.'? As 
there can be no continuity of life without continuity of organism, 
a subtle body which carries the impress of its past tendencies? is 
assumed. The gross body (sthiula Sariva) is supported by the 
physical life-force which courses through the whole nervous 
system and which distinguishes our bodily action from that of 
an inert mechanical being. It is only the outer instrument. 
When it disappears the soul is not formless. An individual 
existence is always conditioned by an organic substratum. 


! Dr E. B. Tylor writes: 'So it may seem that the original idea of trans- 
migration was the straightforward and reasonable one of human souls being 
reborn in new human bodies. . . . The beast is the very incarnation of familiar 
qualities of man; and such names as lion, bear, fox, owl, parrot, viper, worm, 
when we apply them as epithets to men, condense into a word some leading 
feature of human life.’ Primitive Culture (London, 1891), ii. 17. Dr L. A. 
Waddell writes: ‘The pig symbolises the ignorance of stupidity; the cock 
animal desire or lust; and the snake anger.’ Gazetteer of Sikkim, ed. by H. H. 
Risley, p. 267. 

2 Studies on Hegelian Cosmology, pp. 45ff. 

3 What departs from the body at death is manas (mind), the five senses of 
knowledge and the five of action, the five subtle elements, life (prāņna) and 
merit (punya) and demerit (papa). C.U. V. 3. 3; V. 9. 1. B.U. IV. 4. 3, 5 and 6; 
te 2. 4 and 15; Matin U. VI. 10; B.G. XV. 7 and 8; Manu XII. 16-17; B.S. 

II. 1. 1-7. 
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Human life is always attached to some vehicle and we need not 
assume that the forms of matter with which we are familiar are 
the only forms that exist in the universc. When the gross body 
drops, the soul is accompanied by the subtle body, transparent 
and invisible though material. It is the basis for consciousness 
and memory. We cannot localise subtle bodies which survive 
physical death. The subtle body is the reflex image of our 
personality in all its phases. The linga-sariva is the carrier of 
karma and assumes a body which, though different from the 
present one, is not altogether discontinuous with it. It is 
sometimes said that when the self leaves the body, it leaves with 
vijfiána which $. equates with determinate consciousness due to 
vāsanā and vidya, karma and pirva-jidna. S. admits that the 
individual, when he passes from one body to another, possesses 
primary praia, senses, and manas, also avidyd, karma and 
previous experience. The 7?va carries with it the subtle elements 
forming the basis of the body.! In the story of Sàvitri, it is said 
that Yama extracted from the gross body of Satyavan the self 
which is of the size of a thumb.? The subtle body is said to have 
form. At the point of death, as the servants of a king gather 
round him when he starts on a voyage, so all the vital functions 
and faculties of an individual gather around the living soul, 
when it is about to withdraw from its bodily form.? The atman 
or the Universal Self which is present as saksin throughout 
successive experiences is a mere spectator. 


History of the Doctrine 


Belief in rebirth is widespread in the East and is not unknown 
in the West. Pythagoras and Plato suggested this theory as an 
explanation for the inequalities of life. Plato in the famous myth 
of Er towards the end of his Republic shows the disciplinary 
value of suffering. Virgil, the Mystery religions, the Neo- 
platonists supported the theory of rebirth. Plotinus says: ‘Such 
things as happen to the good without justice, as punishments, 

1 dehabijaiv, bhütasühksmaih samparisvaktah. B.S. III. x. 1. 

2 angustha-matram purusam niscakarsa yamo balat. M.B. Vanaparva 
20. 6. 16. 

: D IV. 3. 28. The process of death and rebirth according to Tibetan 


Buddhism is given in The Tibetan Book of the Dead, ed. by W. Y. Evans- 
Wentz, third edition (1957). 


206 The Brahma Sütra 


or poverty, or disease, may be said to take place through 
offences committed in a former life.’ 

Caesar reports that the Druids had a belief that 'the soul does 
not perish, but after death passes from one body to another'. 
The Cathari taught that the wicked would be reborn in the 
bodies of animals. Recent anthropological investigations reveal 
that many African peoples hold the belief in rebirth. Josephus 
tells us that ‘pure and obedient souls obtain a most holy place 
in Heaven from whence in the revolution of the ages they are 
sent again into pure bodies.'? The general Jewish belicf, however, 
is a resurrection to bodily life on earth. The case of the man 
born blind is used to suggest belief in pre-existence. If he is not 
born blind as the result of his own sin it should be due to his 
conduct in a previous life. Among Christian thinkers Origen 
believed in the pre-existence of the soul though he held that 
after death the soul passed into a resurrection body. Jerome 
believed in pre-existence. Augustine did not deny it, and there 
was hesitation about the doctrine till the time of Gregory the 
Great. The Second Council of Constantinople in A.D. 553 issued 
a pronunciamiento: ‘Whoever shall support the mythical 
doctrine of the pre-existence of the soul and the consequent 
wonderful opinion of its return, let him be anathema.' There- 
after belief in rebirth became a heretical doctrine. 

In recent times owing to the spread of the knowledge of the 
teachings of Eastern religions a few Western thinkers have been 
attracted to this hypothesis. Schopenhauer admits the useful- 
ness of this doctrine.? Sir William Jones, in his letter to Earl 
Spencer dated September 4, 1787, wrote: ‘I am no Hindu; but 
I hold the doctrine of the Hindus concerning a future state to be 
incomparably more rational, more pious, and more likely to 
deter men from vice, than the horrid opinions inculcated by 
Christians on punishments without end.’ For McTaggart, the 

1 T. Taylor: The Select Works of Plotinus (1914), p. 229. 

2 Antiquities XVIII. 1. 3. 

* Cp. Wordsworth: ‘Our birth is but a sleep and a forgetting.’ 

Rosetti: 'I have been here before. 
But where or how I cannot tell.’ 
* See Arberry: Asiatic Jones (1946), p. 37. 
Cp. G. Lowes Dickinson: ‘If we are to hold, as we must, I believe, if we are to 


be optimists, that there is some definite goal to be reached by all individuals in 
a temporal process, then the notion of a series of successive existences, in the 
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universe is not a person but a society of persons, eternal and 
perfect, each of whom is in love with one or more of the others. 
Moreover, it is probable that each human mind, as it really is, 
is identical with one of these persons. Each one of us is, there- 
fore, eternal in reality and this eternity probably appears sub 
specie temporis as persistence throughout the whole of past and 
future time. This existence is split up into a sequence of many 
successive lives each beginning with a birth and ending with a 
death. Belief 1n rebirth seems to be the least unsatisfactory of 
the views held about the future of the human being after death. 


F. LIFE ETERNAL 


Union with Brahman 


Release is life in spiritual consciousness; rebirth is life in 
becoming. Eternal life is a new life into which we are born by a 
direct contact with the Divine. It is not a prolongation of the 
natural life into an indefinitely extended future. Eternity is not 
endless continuity. 

As we have seen any attempt to describe spiritual experience 
in human language involves the clothing of the truth in imagery 
borrowed from the thought-forms of time. Even as the Supreme 
Reality is envisaged in the four forms of the Absolute Brahman, 
Personal /§vara, the world-soul and the world, the liberated has 
the feeling of oneness with Brahman, communion with [svara 
and co-operation with the world-soul for the betterment of the 
world. S. says that the highest goal of life is the realisation of 
Brahman.) Since the Absolute is indescribable the state of 
union with the Absolute is also indescribable.? The self realises 
its true nature and its difference from the empirical order. It is 


course of which all are gradually purified and made fit for the heaven they are 
ultimately to attain, would seem to be the one least open to objection. It is also, 
I think, the one which is gradually popularising itself among those, who, 
without being students of philosophy, feel an intimate interest in its problems, 
and are not satisfied with the Christian solution.’ 

1 brahmávagativ hi purugárthah. $.B. Y. 1. 1. 

4 Cp. Sutta Nipdta : ‘He who (like the sun) has gone to rest is comparable to 
nothing whatsoever. The notions through which his reality can be expressed 
are simply not to be found. All ideas are nothing as bearing upon him; hence all 
modes of speech are, with respect to him, unavailing.’ 5, 7, 8. 
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an individual realisation of the Supreme by the individual soul. 
This is not thinking but seeing, a change of being.! According to 
S., this realisation is a modification of the internal organ 
generated in the mind aided by the impressions produced by 
hearing, reflection, etc. This, while destroying the ignorance 
leading to the apprehension of the world as real, roots itself out 
as well, not being distinct from the universe.? 

S. makes out that the attainment of moksa is not the 
destruction of the world but only the displacement of a false 
view of the world.? The world has Brahman for its true nature 
and not vice versa. The cognition of Brahman is effected by the 
dissolution of the view of the reality of names and forms. 
Otherwise the first released person would have destroyed the 
world once for all so that at present the whole world would be 
empty, earth and all other substances having been finally 
annihilated.4 

The life of union with Brahman is described in different ways. 
It is said that nothing remains of the individual whether as to 
name or likeness (nàáma-riipa)? but only the Universal Reality. 
He becomes the Self that seems to have been determined or 


1 na brahma-jndna-matvam sadmsarika-nivrtti-kdvanam api tu saksáthára- 
paryantam. Bhamati I. 1. 4.; see also I. 1. 1. 

3 brahma-saksathaàras cdntahkarana-vriti-bhedah | $ravana-mananadi-janita- 
samshara-saciva mano-janmá. sa ca nikhila-prapaica-mahendra-jala-saksatkaram 
sa-mülam unmülayan átmünam api prapancatvavisesdd unmülayati. 

3 brahma-svabhavo hi prapaiico na prapafsica-svabhàvam brahma, tena nàma- 
rupa-prapanca-pravilapanena brahma-tattvavabodho bhavati. 

4 ekena cddimuktena prihivyádi-pravilayah krta itidànim prthivyddistinyam 
jagad abhavisyat. S.B. III. 2. 21. 

5 For a Buddhist version see Anguitara Nikaya IV. 1. 8. 

‘Just as the flowing streams that move towards the sea, on reaching it, are 
coming home, their name and shape are broken down and one speaks only of 
the sea, even so of this witness the sixteen parts that move towards the Person, 
when they reach the Person are coming home, their name and shape are 
broken down and one speaks only of the Person. As the drop becomes the ocean, 
so the soul is deified, losing her name and work, but not her essence.' Eckhart 
Pfeiffer's Edition, p. 314. 

Cp. Ruysbroek: ‘All men who are exalted above their creatureliness into a 
contemplative life are with this Divine glory—yea, ave that glory, and they see 
and feel and find in themselves by means of this Divine light that they are the 
same ground as to their uncreated nature. Wherefore contemplative men 
should rise above reason and distinction and gaze perpetually by the aid of 
their inborn light, and so they become transformed, and one wills the same 
light by means of which they see and which they are.' ee by Inge: 
Christian Mysticism, p. 189. 
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particularised but is in fact impartible. Any kind of embodiment 
or individuality is regarded as a descent from the truth of being, 
a bondage to ignorance and desire, a self-forgetfulness of spirit. 
Freedom is absolute identification of the finite with the Infinite. 
B.U. describes the state of liberation thus: “As a man when in 
the embrace of his beloved wife, knows nothing without or 
within, so the person when in the embrace of the Intelligent 
Self knows nothing without or within. That, verily, is his form 
in which his desire is fulfilled, in which the Self is his desire, in 
which he is without desire, free from any sorrow.'! According to 
the Prasna U. the freed individuals lose their specific individu- 
alities when they merge themselves in the Supreme Self, even 
as rivers that flow into the sea lose their names and forms in it. 
‘As on the destruction of the jar, etc., the ether enclosed in the 
jar, etc., merges in the dkasa [the vast expanse of ether], even 
so the individuals merge in the Universal Spirit.’? 


Communion with the Divine Is$vara 
The released soul retains its distinct individuality and 
becomes a mover at will, kàma-cárin, whose will indeed is no 


1 IV. 3. 21. 

* Gaudapáda on Karikà on Mā. U. III. 40. 

Meister Eckhart says: ‘If therefore I am changed into God and He makes me 
one with Himself, then, by the living God, there is no distinction between us. 
... Some people imagine that they are going to see God, that they are going to 
see God as if He were standing yonder, and they here, but it is not to be so. 
God and I: we are one. By knowing God I take Him to myself. By loving God, 
I penetrate Him.’ Meister I:ckhart, E.T. by R. B. Blakney (1941), pp. 181—2. 

St Catherine of Genoa cried: 'My one is God, nor do I recognise any other 
one except my God himself.’ 

St John of the Cross likened the soul in search of God to a log of wood which 
is consumed by fire in which the fire only is operative. 'The soul that is in a 
state of transformation of love may be said to be, in its ordinary habit, like 
to the log of wood that is continually assailed by the fire; and the acts of this 
soul are the flame that arises from the fire of love: the more intense is the fire 
of union, the more vehemently does its flame issue forth. In the which flame 
the acts of the will are united and rise upward, being carried away and 
absorbed in the flame of the Holy Spirit, even as the angel rose upward to 
God in the flame of the sacrifice of Manue. In this state, therefore, the soul 
can perform no acts, but it is the Holy Spirit that moves it to perform them; 
wherefore all its acts are Divine, since it is impelled and moved to them by 
God. Hence it seems to the soul! that whensoever this flame breaks forth, 
causing it to love with the Divine temper and sweetness, it is granting it 
eternal life, since it raises it to the operation of God in God.’ The Living Flame 
of Love, tr. by E. Allison Peers (1953), pp. 18-19. 
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longer his own. M.U. says that he attains divine likeness.! For 
R., the distinction between the individual soul and the Universal 
Self is real and so the two can never become one. Eternal life is 
love of God. It is essentially restful because the soul rests in God 
who is sufficient in himself and good unconditionally. Its only 
desire is to make its love more and more intense and absorbing. 
There is not with R. any question of the identity of the individual 
soul with God for such an absorption is not permissible in his 
philosophy. Love depends on a relation between two persons. 
The released soul has all the exalted qualities of the Divine 
except a few special prerogatives such as those of creatorship, 
etc. 

For Madhva life eternal is life in the presence of the Deity. 
For him difference is fundamental and obtains even in the state 
of release. 

For S., liberation is identification with the Self, sa-atmaka: 
for R. it is direct contact with the Supreme, sa-yujyata; for 
Madhva it is proximity to the Supreme, sa-lokata. 

The author of the B.S. denies to the released souls the right to 
participate in the cosmic functions of the Lord. Bādarāyaņa 
gives us the views of Jaimini and Audulomi. Jaimini holds that 
the individual in the state of release becomes invested with the 
highest attributes of Īśvara or the Personal God.? Release is 
regarded as the attainment of an unconditioned state where all 
traces of the manifested world disappear (frapaficopas$ama). 
Audulomi maintains that the released soul attains the state of 
pure consciousness. The state of absolute release is oneness 
of the individual self with the Super-personal Absolute which 
is the substratum of the world of experience. The unreleased 
souls look upon it as one of identity with Godhead. All 
these views are characterised by the negative condition of 
freedom from rebirth. The state of liberation is one of 
freedom from the limitative conditions of individual human 
existence. It is freedom from subjection to time, from 
birth and death which are marks of time. ‘Death, thou 
shalt die.’ 

All views agree that eternal life is an absolute fulfilment of 
what we are, the final affirmation of our progressive self-finding. 

1 III 3. 3. 2 IV. 4. 5. 
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The Self shines forth in its purity.! The Bhdgavata describes 
the state of release as the attainment of the individual’s natural 
state by relinquishing its imposed state.? The knowledge of God 
which is equivalent to the direct realisation of Ultimate Reality 
is the highest human good (parama-purusartha). The self as part 
(amsa) attains the whole (amsin). It is brought into personal 
contact with the Personal God. It is not a question of attaining 
sameness or identity but attaining similarity. The views affirm 
the timelessness of our inmost being, an indestructibility 
without continuance in time, but in the cosmic process, 
individuation is the method. Until the cosmic process is 
consummated, the individual centres will continue. 

Appaya Diksita in his Siddhdnta-lesa-samgraha writes: 
‘Liberation being the manifestation of our nature and nothing 
adventitious, cannot be denied to or withheld from anyone. 
Universal liberation is more than a possibility; it is a logical 
necessity. Different souls will require a long or short period of 
time in proportion to their capacity to get rid of avidyd but its 
final removal is certain. So long as there is a single unrealised 
soul, maya is not completely destroyed and there can be no 
absolute realisation for any other soul, however advanced it may 
be in the path of perfection.’ 

Appaya Diksita says that as long as the created world lasts, 
ie. as long as liberation of all does not happen, the Supreme 
Brahman has the form of J$vara. So from the empirical 
viewpoint, the fruit of knowledge turns out to be of the form of 
the attainment of the nature of Paramesvara characterised by 
the possession of desires which come true and so on. The 
lordship manifested in those who have intuited Brahman may be 
said to be of the nature similar to Brahman because of the text 
‘the stainless one attains absolute equality with the Supreme'.4 

1 svena rupena abhinispadyate. C.U. atma-svarüpa-làbha or attaining one's 


own form is becoming like the Divine for Nimbàrka. See Veddnta-pdrijdta- 
saurabha. IV. 4. 1-2. 

2 muktiy hitványathà-vüpam, svarupena vyavasthitih. 

3 lad eva nirvisesam brahma ydvat sarva-mukti sagunesvarbhavam apadyáva- 
tisthata itt vyavahdra-drstya | satya-hámatvadi-gunaka paramesvara-bhava- 
patti-rüpam api bhavati tat phalam. Sivádvaita-nirnaya III. 235. 1. 

* U. III. 1. 3: brahma-sak sathévavatam yad ai$varyam dvirbhavati tad brahma- 
sámya-rüpam iti vaktavyam. nirafijanah paramas sämyam upaiti. Sivádvaita- 
nirnaya. 
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Life eternal is not a denial of becoming but a victory over it. 
The saved souls devote their energies to the spiritualisation of 
the world, to raising it to its highest levels. They are engaged in 
the development of the human type into the spiritual. To be 
free is to live in the integral power of spirit, which does not 
consist in the repose of a featureless existence indifferent to 
activity but in the simultaneous possession of a transcendent 
reality and cosmic activity and existence without which the 
cosmos will cease to exist. We are in bondage so long as the 
individual is confined to his superficial mind, ignorant of the 
spirit in him which is always free master of its world, its 
manifestation. In Yafia-varaha-bhagavadgità 42, it is said that 
to the ignorant the world is full of sorrow, to the awakened it is 
full of bliss even as the world is dark to the blind and is bright 
to the seeing.! 

Release (mukii) consists not in the shaking off of all bodily 
life or cosmic existence but in a recovery by the individual 
conscious being of its spiritual freedom. The spirit in us is the 
Divine enjoying the possible relations of his oneness in the 
multiplicity of souls. Individual existence in life is not a thing 
absolutely apart; it is part of the divine self-manifestation in 
the universe. The enlightened soul is one with the Divine in 
himself as well as the Divine in all. An exclusive emphasis on 
one side of the truth is misleading. The soul that has entered 
into that complete oneness with the Divine Being must, even 
as that Divine does, continue to be one with all being. The 
released souls live in the world though they are no more of the 
world. Their lives are lit by a steady spiritual flame imparting a 
new coherence, tranquillity and freedom. They are filled with 
peace though it is not a peace of the desert. They are vibrant 
with energy and engaged in meeting the demands of the world. 
Sudaréanácárya in his Sruti-sükti-málà gives the following 
illustration of the contemplation of identity with Brahman: 
‘Padma-nabha is said to be the Supreme Brahman and the 
Supreme Real, the Supreme Light and the Supreme Lord, since 
delighting only in contemplation of Thee, he is non-different 


! ajfiasya duhkhaugha-mayam jfíasyànandamayam jagat 
andham bhuvanam andhasya prakásam tu su-caksusah. 
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from Thee, as the magician by the contemplation of Garuda is 
non-different from Garuda.! 


Union with the World-Spirit 


These mukta-purusas or enfranchised souls are those in whose 
lives the temporal and the eternal interpenetrate. God's light 
streams not darkly as through a glass but undimmed as through 
an open window.? All the traces of egoism are dissolved and the 
limitations which condition individuality are extinct in them. 
They are untouched by the fear of death and untroubled by 
anxicties concerning the future of their temporal personalities. 
The divine principle in its eternal being is identical with one's 
own formless essence, beneath all the conscious and the 
unconscious qualifications of the personality. It is the non- 
particular in us, the pure divine non-form, a nameless, shapeless 
power which sustains the whole personality. The released are 
not the solitary men cut off from society and severed from the 
empirical self retreating from the threatening world. Such men 
of mere negation are sterile and unfruitful. The free souls are 
full men representing consistent and comprehensive affirmation 
of the Divine in life. After their enlightenment they get back to 
the world, love and serve their fellow-men in the light of their 
blessing. On the plane of spirit, there is an indivisible solidarity 
of the human race. The free spirits arc persons without 
frontiers. They do not have any barriers of sex, class, race or 
nation between themselves and the rest of humanity. They are 
at home with men and women of all religions and no religion. 
They are the apostolate of the future. The marks of a liberated 
man are an earthen pot (for drinking water), the roots of trees 
(for food), coarse cloth, solitude, equanimity towards all.? 

The life of the liberated has two characteristics. It is free 
from the egoistic self and its tyrannous desires. It is convinced 
of the unity with all and so has love for others. The freed man 
works for the good of others. Though he wants nothing for 


1 brahmocyate paramasau paraman ca tat-tvara jyotih param ca paramesvara 
padma-nabhah. 
tvad-bhàvanaika-vasikas tvad-ananyabhavan mantri yathà garuda-bhavanaya 
garuiman. (42.) 2 I Corinthians xiii. 12. 
3 kapalam vrksa-mülüáni kucailam asahayata 
samaldtaiva sarvasmin etad muktasya laksanam. 
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himself, he cannot see others immersed in ignorance and 
suffering. So long as we are seekers of the goal we do 
unselfish work by conscious effort; when we are free we do 
it effortlessly. 

So long as the cosmic process continues the liberated souls 
have work to perform. They co-operate with the divine purpose 
for this world and strive for the redemption of all.! According to 
Vatsnava philosophy they live in Vatkuntha and are unlike 
human beings in respect of their conditions. They are said to be 
devoid of bodies and organs of sense.* 

The appearance of the divine souls in the world gives light to 
those that live in darkness and in the shadow of death.? This is 
the view of $. as indicated by Appaya Diksita. The liberated 
souls are active wherever a tear falls, wherever an act of 
injustice or brutality is committed, wherever a heart is seized 
with despair. In his hymn to the Supreme in the Bhagavata, 
Prahlada criticises those performers of penance in the forests 
who strive for their own salvation indifferent to the sufferings 
of the erring mortals and he says that he does not desire his 
own salvation unless these erring people are taken along: 


prayena deva munayah sva-vimukti-kamah 
maunam caranti vipine na parartha-nisthah 
nailàn vthaya krbanán vimumuksa ekah 
nanyam tvad asya caranam bhramato nupasye. 


Life is a continuous drama embracing the beginnings of 
existence and its end. The light suffers and struggles to over- 
come the darkness in which evil cloaks itself. 


1 "For we are labourers together with God’, fellow-workers with him. 
I Corinthians iii. 9. Talmud (Sabbath, 10) says: 


‘Any judge who exercises nghtful 

judgment even for one hour, of him 
Scriptures say that he becomes, as it were, 

a co-worker with God in the work of Creation.’ 


In the phrase of Dame Julian of Norwich we are ‘partakers in his good deed’. 
Revelations of Divine Love. 

2 dehendriyüsu-hnànàám vatkuntha-pura-vasindm. Bhagavata VII. 1. 34. 

3 Luke i. 79. 

* Pascal says that Jesus struggles with death until the end of the world. In 
this boundless Gethsemane which is the life of the universe, he struggles with 
death, as the personification of all suffering and sorrow. 
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J?van-muktt 


Liberation is not a state of existence to follow on physical 
death but an all-satisfying present experience. It can be had 
even in life. It is the condition of J?van-muktt. The fruit of 
knowledge being present to intuition does not manifest itself 
at a later time only as the fruits of actions do.! Hindu systems 
of thought describe the state of those who are released while they 
are in an embodied condition as one of 7?van-muktt. They feel 
that the result of karmas which have begun to operate should be 
exhausted. There is no help for it.? But we can escape from those 
which have not begun to operate, when we gain wisdom.’ 

Eternity is a state of mind, not a place or an environment. 
Kabir asks, ‘if your bonds be not broken whilst living, what 
hope of deliverance in death?' Life eternal is not in the future of 
time. Every moment we stand on the frontier of time. Release 
is not a state after death but the supreme status of being in 
which the spirit knows itself to be superior to birth and death, 
unconditioned by its manifestations, able to assume forms at 
its pleasure. 

It is wrong to think that a j7van-mukta is not wholly perfect, 
that he is only a sddhaka and not a stddha. To possess a body 
does not mean identification with it. /?van-mukti is not close 
proximity to final release but it is final release. 

À released person continues to have individuality until the 
whole cosmic process is dissolved or redeemed. Continuance 
till the dissolution of the primal elements is called immortality.* 

When ignorance is destroyed by knowledge, it follows that 
release is obtained forthwith. But the freed soul does not 
become disembodied. There are passages which declare that 
only after physical death release is attained. Those who are 
released in spirit become released in fact after death.5 
Embodiment may continue after the attainment of knowledge 


1 anubhavürüdham eva ca vidyd-phalam na kriyà-phalavat kálántarabhàviti. 
S.B. III. 4. 15. 

3 pravabdha-karmandm bhogád eva ksayam. 3 See B.S. IV. 1. 13-15. 

* Cp. abhita-samplavam sthanam amrtatvam hi bhásyate. Quoted in Bhamati. 
I. dr. 

5 Cp. tasya tavad eva civam yàvan ma vimoksye atha sampatsye. C.U. VI. 14. 2. 
Again: vimukias ca vimucyate. tasyübhidhyünüd yojandat tattva-bhavat bhuyas 
cante visva-máyà-nivrttih. 
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and therefore release. It is the liberated people that teach us the 
truth. S. says: ‘It should not be disputed whether the knower of 
Brahman is embodied for a time or is not embodied. How can 
one’s own intimate experience of the knowledge of Brahman 
existing together with embodiment be denied by another?’! 

Those who hold that all embodiment is the effect of ignorance 
contend that full release is possible only after death. They 
assume that embodiment is a sign of ignorance and karma. If 
ignorance persists release is not gained. We are adepts and not 
perfected men. Bondage and release cannot coexist. 

Release relates to the frame of mind. It does not depend on 
embodiment or non-embodiment. Even after physical death, 
the released soul may assume individual form to work for the 
world. That is why it is sometimes said that the released soul 
becomes one with [svara, the creative dynamic side of Brahman. 
Even as Īśvara controls his manifestation and is not bound by 
it, the released soul controls his individuality and is not bound 
by it as a limitation. Even as Īśvara expresses himself in various 
forms to help suffering humanity, the released souls may 
assume forms to help the unregenerate. The individual soul 
becomes identical with /svara and when the world process is 
redeemed, he along with Bra/vnà or the World-spirit lapses into 
the Absolute-God, Brahman-Isvara.? 

Salvation is possible for all and till that consummation is 
attained, the individual souls work in the world with a feeling of 
identity with God. While possessing wisdom they may act in the 
world. This action may take many forms. A popular verse reads 
‘Krsna was an enjoyer, Suka was a renouncer, Janaka and 
Rama were kings, Vasistha was a performer of ceremonies. These 
five kinds of knowers are to be regarded as equals.'? To each is 
the way ordained by his nature. The way of the householder is 
suited for some, that of the houseless wanderer for others. We 
have to renounce not the things of the world but the desires 
of the heart. 'Whether one is interested in renunciation or 

! naivalra vivaditavyam brahma-vidah kiñcit kàlam Sartvam dhriyate na 
dhriyata iti. Katham hy ekasya sva-hrdaya-pratyayam brahma-vedanam deha- 
dhàranam cáparena pratikseptum Sakyate. $.B. I. 4. 15. 

2 See Appayya Diksita: Siddhànta-le$a-samgraha 3. 2351-3. 2355. 


3 hrsno bhogi $ukas tyág! nrpau janaka-vaghavau 
vasisthah karma-karta ca paficaitre jfliáninah samah. 
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enjoyment, in company or in solitude, he whose mind delights in 
the Supreme, he, verily, rejoices’, says a verse attributed to $.! 
He looks upon all creation as equal.? He is detached but not 
isolated from the world; if isolated, he is isolated only in spirit. 

Y oga- V aststha tells us how a liberated soul should act in the 
world. ‘Steady in the state of fullness which shines when all 
desires are given up and peaceful in the state of frecdom in life, 
behave in this world, O Raghava. Inwardly free from all desires, 
dispassionate and detached, but outwardly active in all affairs. 
behave in this world, O Rāghava. Outwardly full of zealin action 
but free from any zeal at heart, active in appearance but 
inwardly peaceful, behave in this world, O Raghava. Free from 
egoism, with mind detached as in sleep, pure like the sky, ever 
untainted, behave in this world, O Raghava. Conducting 
yourself nobly and with tenderness, conforming to the forms of 
society but inwardly renouncing all, behave in this world, O 
Raghava. Unattached at heart but outwardly acting as if with 
attachment, inwardly cool but outwardly fervent, behave in 
this world, O Aaghava.'? The jivan-mukta wears his life like a 
light garment. 

Hindu thought points out that what binds is not action but 
the spirit in which it is done. It is the desire for or aversion 
from the results that bind the individual soul. But so long as the 

1 yoga-rato và bhoga-rato và sanga-rato và sanga-vthinah 
yasya brahmani ramate cillam, nandati, nandati, nandaty eva. 

2 samata sarva-bhitesu etan muktasya laksanam. 

3 purno drstim avastabhya dhyeya-tyaga-vilasinim 
Jivan-mukta-layà svastho loke vihara raghava 
antah samtyakta-sarvaso vitarágo vivasanah 
bahih sarva-samacaro loke vihara raghava 
bahih hririma-samrambho hrdi samrambha-varjitah 
kartā bahir akartantah loke vihara raghava 
tyaktähanıkrtir äsuptamatir ákása-Sobhanah 
agrhita-kalankanko loke vihara rāghava 
udára-pesalàcarah sarvācārānuvrttimān 
antah sarva-parityāgi loke vihara raghava. 
antar nairāsyam àdàya bahir āśonmukhe hitah 
bahis tapto'ntavasito loke vihara rāghava. 

William Law quotes: ‘Do but suppose a man to know himself, that he comes 
into this world on no other errand but to arise out of the vanity of time. ... Do 
but suppose him to govern his inward thought and outward action by this view 
of himself and then to him every day has lost all its evil; prosperity and 


adversity have no difference because he receives them and uses them in the 
same spirit.’ The Works of William Law (1749), Vol. VII, p. 1, reprinted in 1893. 
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action is performed in a selfless spirit, without desire for fruit, 
it is one with the creative activity of God. Without action, the 
world would cease to exist. We hear of many cases of liberated 
individuals who are engaged in the work of the world. They live 
as universal men with no private attachments or personal 
feelings. When the realised soul returns to the plane of conduct, 
his action will neither add to nor detract from the value of his 
realisation. Action itself will be of a different kind. It has no 
selfish motives behind it but is a manifestation of spiritual 
peace. 

The individual who is enlightened by knowledge does not 
renounce all activity. He acts to sustain his body and social 
relationships. He is incapable of selfish action as his egoism is 
burnt out. He is free from selfish desire, a-kama. He who has 
attained truth which is its own fruition acts selflessly and with 
full freedom.! 


Sarva-mukti 


Whatever pathway we take, the end is the transformation of 
the individual and, as a result, the transformation of all human 
relationships. Individuals cannot be fully transformed in 
separation from each other. The word sarva-muktt means the 
liberation of all. In a deeply spiritual sense there can be no other 
salvation. Drahma-loka or the Kingdom of God implies corporate 
salvation.? We are all wayfarers towards the Divine Kingdom 
and so cannot rest until the goal is reached. 

In the Yoga system the sage is likened to one standing on the 


1 Cp. ‘That is right action which does not make for bondage; that is right 

knowledge which makes for liberation.' 
lat karma yan na bandhaya 
sã vidya ya vimukiaye. 

Eckhart says: ‘It is permissible to take life’s blessings with both hands 
provided thou dost know thyself prepared in the opposite event to leave them 
just as gladly.’ 

2 Siddhanta-muktavali quotes a verse: ‘Men who duly observe the rites, who 
perform worship at the junctions of time [morning, noon and evening], their 
sins removed go to the world of Brahma which is free from harm [literally 
disease ].’ 

sandhyam upasate ye tu satatam samsitavratah 
vidhuta-bàpàh te yànti bvahma-lokam anamayam. 

Augustine observes: 'How could the city of God have a beginning or be 
developed or fulfil its destiny if the life of the saints were not a social life?' 
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hilltop and looking down on the suffering multitude below.! This 
infinite compassion impels him to build for himself a new body 
and mind and teach the saving wisdom to the world.? In 
Mahayana Buddhism, Avalokitesvara, the future Buddha looks 
downwards on all less elevated beings helping and expecting 
them to rise. So long as there are unreleased souls, the released 
souls will have work in the temporal order. The conception of 
the solidarity of mankind tells us that the saved souls and the 
sinning are bound to one another. The former work on the latter 
by persuasion and love until they are transformed and reborn 
into spiritual souls alive with the life that grows more and more 
into life eternal. In the saved souls there is a never completely 
resolved strain of temporality which makes them members of 
the cosmic order. If the last vestige of succession and contin- 
gency is removed time will have disappeared with it. 

The world is a whole where everything is necessary to all the 
rest. If anyone finds his end in himself he suffers defeat.? So long 
as the cosmic plan is not fulfilled work will continue, in a 
spiritual selfless way by the saints, in a material selfish way by 
others. When the consummation of the world is reached, it 
lapses back into the Absolute. 

Two conditions are essential for final salvation, (1) inward 
perfection attained by intuition of self, (ii) outer perfection 
possible only with the liberation of all. The liberated souls 
which obtain the first condition continue to work for the second. 
So long as the cosmic process continues, life is not a resting but a 
going on. It goes on never pausing, always restless, always 
straining forward for something that has not been but should be. 

1 prajná-prasaádam druhya asocyah Socato janan 
bhtimisthan iva Sailasthah sarvam prajno’nupasyatt. 
Yoga-bhasya I. 47. 
2 adividvan nirmānacittam adhisthdya hàrunyád bhagavan 
paramarsiy äsuraye jighasamanaya tantram prováca. 
Yoga-bhasya J. 25. 

Kapila is said to have taught Asuri out of compassion. 

3 Cp. ‘Strike me out of the Book of Life or forgive my people their trespass’, 
said Moses to God. Origen believed that God's infinite love would finally prevail 
over all evil and even Satan and his fallen angels would be ultimately redcemed. 
Such a view of universal restoration questions the justice of eternal damnation. 
It is impossible for any believer in God to assume that countless human souls 


could be for all time beyond the possibility of redemption, beyond the reach of 
God's love. It means the ultimacy of evil and the defeat of God's purposc. 
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Till the end is achieved the temporal process has a meaning and 
a value as the stage of soul-formation and growth. The world is 
not an adequate expression of reality and cannot therefore share 
the eternity which is characteristic of reality. It can only be an 
unending succession of transitory states. True individuality of 
human self is to be found in the achievement of the unity of the 
world. 

In that cosmic harmony which is the destiny of the historical 
process, each individual has his distinct place, has an eternal 
value, dharma, form or idea. Distinction does not any more mean 
opposition since all individuals strive for the same end and are 
inspired by the same ideal. They all know even as they are 
known. They all have a sense of communion with the Cosmic 
Spirit and devote their lives to its purpose. Each particular 
individual expresses the universal in its own way. 

The world-redemption (sarva-maukti) is not to be confused with 
cosmic millennia or earthly paradises. Itis not a gradual accumu- 
lation of material comforts through the ages. It deals with 
values of spirit which may be gained sometimes through 
convulsions of nature and history. The question of universal 
salvation is not to be confused with the realisation of finite 
purposes in time. The chances of time, its fulfilments and 
frustrations, have little to do with the new mode of living which 
is independent of time. This view is not bound up with the 
inevitability of progress as that term is understood by us. Inner 
desolation and outward wealth may well go together. But the 
possibility of a spiritual life for the whole race is indicated by the 
theory of the indwelling of God. We may well cherish the hope 
that the ascent of the soul to God achieved by several 
individuals during the course of human history may be an 
earnest of what humanity will one day attain. The Kingdom of 
God, a society of saved souls, is the cosmic destiny. It is one 
expression of the Absolute but not the Absolute itself. It is a 
manifestation of one of its possibilities. The Absolute, however, 

1 ‘They see themselves in others. For all things are transparent and there is 
nothing dark or resisting but everyone is manifest to everyone internally and 
all things are manifest, for light is manifest to light. For everyone has all 
things in himself and again sees in another all things, so that all things are 


everywhere and all is all and each is all and the splendour is infinite.’ Enneads 
V.8. 4. 
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is not limited by its manifestation in such a divine society. The 
peace, the bliss and the oneness of the Absolute are not con- 
stituted by or limited to the perfection of this cosmic process. 

It may be said that it is an utterly futile business for the 
Creative Spirit to have brought individual souls into existence, 
spent infinite pains on their education only to get them dis- 
integrated at the end. Is all this difficult process of soul-making 
to end in their breaking up again? Personality, love and service 
should not be allowed to disappear in some infinite sea of 
undifferentiated being. Let us understand the implications of 
such a demand. Unless we regard imperfection as an end in 
itself, a state may arise when there is nothing for human minds 
to know or human wills to do. When the self-disclosure of 
personalitics is accomplished, when the integral revelation of 
the world possibility 1s achieved, a simple continuance of such a 
state becomes a useless luxury. As Lotze argues, souls will exist 
as long as their existence has meaning for the universe. When 
this world order ends, the creative freedom of the Absolute may 
find expression in forms of which we have no knowledge today; 
other possibilities may be realised in other frameworks. 

While R.’s account of the independent existence of the 
liberated souls represents the cosmic destiny, S.'s view of the 
final identification of the liberated with the Supreme represents 
the state of the released, when the cosmic destiny is fulfilled. 
So long as the cosmic plan is in process of fulfilment, we have a 
dynamic fellowship of liberated spirits working for it, in co- 
operative union with God; when it reaches its fulfilment, there is 
unity of substance. 

There is support for the doctrine of the kingdom of spirit or 
brahma-loka in the Upanisads. A passage in the M.U. declares 
that 'those who have their intellects firmly rooted in the 
principles of the Veddnta, and purified themselves by methods 
of renunciation, go to the world of Brahma with whom they 
attain to final dissolution at the time of the great end'.! The 
B.U. says that the knowers of Brahman go to the world of 
heaven (svargam lokam).? Even Advaita Vedanta is not incon- 


1 Cp. B.G. II. 12: 'Nor at any time verily was I not, not thou nor these 
princes of men; nor verily shall we cease to be hereafter.' 
2 IV. 4. 8. 
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sistent with this view. It believes in the multiplicity of empirical 
selves. 

According to the doctrine that the whole universe including 
other finite selves is a creation of one's mind, the release of that 
one ego will mean the release of all. But this eka-stva-vada is not 
sustainable. The consciousness of the ego arises and gets 
strengthened by its clash with other egos. When anyone is 
released, does avidya continuc to exist or not? If the answer is 
negative, it means that all souls are released; if it is in the 
affirmative, what is the relation of the released soul to the 
ajiiána which still binds others? His position is onc of identity, 
not with Brahman but with Isvara. If he is not aware of the 
existence of avidyàá at all, then he is in a condition where there 
are no bound souls. Either the release of all is a fact or his 
awareness is a delusion. Though some later Advaitins adopt the 
theory of eka-jiva, S. is opposed to it. If all the different souls 
are only one 7?va, then when for the first time any soul attains 
liberation, bondage should have terminated for all which is not 
the case. From the empirical standpoint a plurality of 
individuals is assumed by $. and many of his followers. On this 
view, salvation does not involve the destruction of the world. It 
implies the disappearance of a false view of the world. 

$. admits that the world appearance persists for the Jivan- 
mukta or the Sthita-prajna of the B.G. The J?van-mukta, though 
he realises moksa or brahma-bhava, still lives in the world. The 
appearance of multiplicity is not superseded. It is with him as 
with a patient suffering from timira that, though he knows 
there is only one moon, he sees two. Only it does not deceive the 
freed soul even as the mirage does not tempt one who has 
detected its unreal character. 

Freedom consists in the attainment of a universality of spirit 
or sarvátma-bháva. Embodiment continues after the rise of 
saving knowledge. Though the spirit is released, the body 
persists. While the individual has attained inner harmony and 
freedom, the world manifestation still persists and engages his 
energles. Full freedom demands the transfiguration of the world 
as well. $.'s view of the Jivan-mukta condition makes out that 
inner perfection and work in the finite universe can go together. 

1 III. 2. 21. 
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This view is not to be confused with krama-muktt or gradual 
release which is the aim of those who are devoted to Karya- 
Brahma or Hiranya-garbha. $. is discussing not gradual release 
but release consequent on brahma-jñäna which is attainable here 
and now; and for even such released souls, persistence of 
individuality is held not only as possible by S. but necessary in 
the interests of what is called world maintenance. In other 
words, the world will persist as long as there are souls subject to 
bondage. It terminates only when all are released, 1.c. absolute 
salvation 1s possible with world-redemption. 

There are Advaitins who argue that each soul is an individual 
existence trying to get away from its own self-deceiving. They 
insist on the necessity for individual salvation and this has little 
to do with the destiny of the cosmos or other souls. Such a view 
is more in accordance with the Samkhya theory of a plurality of 
spirits (purusa) for in it each spirit is a separate eternal entity 
which falls into subjection to prakrti (nature) and pursues its 
separate cycle of cosmic existence and works for its separate 
release. The Samkhya theory affirms a dualism between spirit 
and nature and we cannot be certain that the free spirit that has 
once fallen into subjection by the disturbance of the equilibrium 
will not again fall into subjection by a repetition of the 
disturbance. According to the Advaita Vedanta, in each soul 
separately the one spirit has assumed the form of individual 
being. If it gets rid of the deception it may be saved, but the 
continuance of the self-deception in myriads of other souls will 
make for the time process. If the spirit is eternally free in itself 
and is also bound in the cosmos, it is not enough for a few souls 
to release themselves from time to time out of this deception. 


PART TWO 
TEXT, TRANSLATION AND NOTES 


Section 1 (1) 
THE DESIRE TO KNOW BRAHMAN 


I. ]. The object 9r the study is indicated in this section. 


MI 


Now therefore the FT to know Brahman (the Ultimate Reality). 
atha: Now. It may also mean 'then' signifying immediate succession, 
dnantaryarthah, S. and R. 

atah: therefore; brahma: Ultimate Reality. 

jijñāsā: desire to know, to enquire into, to examine and test. 

The wsaya-vakya or the text referred to is the passage in B.U. 
‘Verily, it is the Self that should be seen, heard of, reflected on and 
meditated upon." Cp. also T.U. ‘Seek to know Brahman’. 

The word atha indicates that the desire to know Brahman arises 
subsequent to the fulfilment of certain conditions, according to S. 
The antecedent condition for the rise of the desire to know cannot 
be the study of the Vedas for that 1s necessary for the knowledge of 
both Brahman and dharma. lt cannot be the performance of religious 
duty, for one can have the desire to know Brahman by a study of 
the literature of the Vedanta. Religious duty has temporal prosperity 
for its goal while knowledge of Brahman leads to eternal bliss. The 
latter is not dependent on human activity while the fruit of dharma 
is dependent on it. The knowledge of Brahman results immediately 
in realisation. brahma-vit brahmaiva bhavati. The desire to know 
Brahman has for its antecedent conditions the possession of the 
qualities of discrimination of things eternal and non-eternal, non- 
attachment to the enjoyment of fruit here or hereafter, possession 
in abundance of the qualities of calmness, equanimity and other 
such means, and desire for release.? When we know that the Self 
alone is eternal and all others non-eternal and contemplate the 
impermanence, impurity and painful character of the world, non- 
attachment arises. Then follow Sama, calmness, dama, control, 
titiksa, indifference to objects, uparati, turning away from them 
and $raddhà, faith in the truth. The word atha indicates that the 
desire to know Brahman arises subsequent to the fulfilment of 
these conditions. 

While the result of the performance of religious duty may lead to 


1 II. 4. 5. P.U., p. 197. 

1 nityanitya - vastu - vivekah, thamutrartha - bhoga - viragah, Sama - damádi - 
südhana-sampat, mumuksutvam . . . atha Sabdena — yathohta-südhana - 
sampaty-ànantaryam upadisyate. 

3 nityah pratyag-àtmá ; anityah dehendriya-visayaddayah . . . asmin saiisára- 
mandale anityásuci-duhkhátmakam prasamkhyanam updvartate . . . virago 
abhogatmikopek sabuddhih. Bhamatt. 
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earthly prosperity, even residence in heaven, knowledge of Brahman 
leads to liberation from bondage. The two cannot be regarded as 
complementary to each other. $. does not accept j#dna-karma- 
samuccava-vada. 

Suregvara holds that karma is an indirect means to liberation 
since it purifies the soul and helps the acquisition of knowledge. 
Ritual is a means of liberation though it is not as effective as 
knowledge. 

Bhàskara is of the view that the enquiry regarding Brahman must 
be preceded by a study of the Parva Mimamsa. One has a right to 
know Brahman and obtain release only after one has discharged his 
three debts to the ancestors, to the seers, and to the gods. In other 
words only those who are self-controlled arc eligible to undertake an 
enquiry into Brdhman. Bhaskara holds that we enquire into the 
naturc of religious duty and of Brahman since works and knowledge 
both play an important part in the achievement of salvation. He 
adopts the doctrine of j/iana-karma-samuccaya or a combination of 
knowledge and works. 

R. interprets atha to denote temporal succession to the study of the 
karma-kanda of the Vedas.? When we reach the knowledge that the 
result of mere works is limited and non-permanent we get the desirc 
for final release. A systematic study of religious duty is the necessary 
antecedent of the enquiry into Brahman. The conditions which È 
lays down as essential for the enquiry into Brahman presuppose an 
understanding of the nature of duty. 

Madhva and his followers make out that the usc of atha is for the 
sake of auspiciousness.? He suggests that the study of the leddnta 
has to be undertaken after the attainment of certain preliminary 
qualifications and the acquisition of certain spiritual and moral 
qualities.* Those who have devotion are eligible for the enquiry into 
the nature of Brahman. Madhva takes atha to indicate the beginning 
of a subject. The word atah means that the knowledge of Brahman 
leads to release and so the enquiry into Brahman 1s justificd. Madhva 
interprets it to mean 'through the grace or kindness of the Lord 
Visnu’. The reason for the enquiry into the nature of Brahman is the 
grace of the Lord. By a proper knowledge of him, we can obtain 
favours. According to Madhva there are three stages of fitness for the 
study of the Vedanta. A studious person devoted to the Lord is the 
lowest: one endowed with the six moral qualifications is the next 
higher; the highest is he who is solely attached to the Lord and 
detached from the world which he knows to be transitory. The desire 


1 Sambandha-váritika 1133-1134. 

? hkarma-vicarànantavari tata eva brahma-vicárah kartavyah. 

3 mangalarthah. Cp. Jaya-tirtha: harlavyam eva karyavambhe mangalacaranam 
krtam ca bhagavatà sutra-karena nivesitam ca granthadau. Nyàya-sudhà. 

4 adhikdvdntaryarthas ca. 
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to know starts us on the path of enquiry, mīmāmsā.! Madhva looks 
upon j/jAüasà not as desire to know but as vicava or enquiry to 
determine the nature of Brahman and his qualities. The distinction of 
the knowledge of the eternal and the non-eternal, n1tyanitya-vastu- 
viveka cannot be a prerequisite for it is the ultimate goal. Wherever 
there is doubt we have to use our reason to resolve the doubt.? 

For Srikantha an enquiry into Brahman can begin only after a 
study of the nature of dharma.’ When the mind is purified by the 
performance of Vedic duties one becomes entitled to enquire into the 
nature of Brahman. While S. speaks of the inner values and qualities 
as qualifying one for the enquiry into Brahman, Srikantha insists on 
the discipline of sacrificial duties as essential for such an enquiry. 
Appaya Diksita reconciles the two by arguing that the performance 
of Vedic duties without any desire for fruit leads to the acquisition of 
the moral qualities insisted on by S. and so qualifies those possessing 
them for brahma-knowledge. 

Srikantha adopts the view that a knowledge of religious duties is a 
necessary antecedent to the enquiry into Brahman for the two stand 
in the relation of aradhana, worship, and aradhva, the worshipped, 
sádhana, means, and sadhya, end. Works purify the mind and help the 
growth of the knowledge of Brahman. 

Nimbàrka says that one who has read the Veda, whose mind is 
assailed by doubts about the results of actions, who has studied the 
Pūrva Mimàamsá in order to remove such doubts and has a proper 
knowledge of karma and its fruits should try to acquire a knowledge 
of Brahman. The two mimamsds form one whole.* The study of the 
B.S. must be preceded by the study of the Parva Mimamsa. 

Nimbarka holds that the karma and 7&ana-kàndas form a whole. 

‘allabha holds that both the mimanisds, pirva and uttara,deal with 
one topic, God, who possesses innumerable divine qualities including 
kriyà or sacrifice and j#ana or knowledge. The two mimamsds deal 
with the two qualities. He also holds that the word atha is used to 
signify the auspicicus. He makes out that it denotes the commence- 
ment of a new topic. The performance of duty should precede 
knowledge of Brahman. Knowledge of Brahman does not result in 
the cessation of activity. Even jivan-muktas perform all karmas. 

Sripati makes atha mean ‘afterwards’ or ‘then’. When the desire to 
learn is there, there is adhikara or fitness. It is attained after the 
seeker frees himself from the three kinds of wordly sins, mala-traya, 
arising from mind, specch and body. He also suggests that it is after 


1 In his Gita-tatparya, Madhva says that mimámsá is of three kinds, brahma- 
mimànsá, daiva-mimamsa and karma-mimdnisa and all the three should be 
studied. 

? sandigdham sa-prayojanam ca vicàram arhati. Jüànottama on Naiskarmya- 
siddhi 1. 29. 

3 dharma-vicarünantaram. 

i vaksyali ca karma-brahma-mimarisayor aikasástryam. 
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obtaining initiation, diksdnantaram, that one can enquire into the 
nature of Brahman. Sripati gives a long passage about the pre- 
liminaries for the study of Brahman.} 

Vijnana-bhiksu says that atha indicates authority? and auspicious- 
ness.? The realisation of Brahman is the goal. 

Baladeva argues that the word atha means immediate sequence 
but contends that the mere knowledge of harma-mimamsda or the 
acquisition of the qualifications laid down by S. does not give us the 
desire to enquire into the nature of Brahman. We need, in addition to 
all these, association with saintly people. 

All except S. seem to agree that a previous study of Parva Mimamsa 
is necessary before Uttara Mimamsa is taken up and the two form 
one whole. 

The knowledge of Brahman is not a matter of faith but the result 
of enquiry. Science comes by observation, not by authority. If 
religion is to be scientific it must be found through reasoned processes 
rather than by revelations from external authorities. If we use 
authority we do not use reason but memory as Lconardo da Vinci 
observes. Philosophy wishes to understand; religion is content to 
experience. Insistence on a logical approach to religious problems has 
been a persistent feature of the Indian tradition! 

Brahma-jijiiasa is brahmanah jijfíasa, discussion about Brahman. 
This discussion goes on till the realisation of Brahman is attained. 
Jüfiasà is the desire to know. The knowledge culminating in 
realisation is the object of the desire expressed by the suffix san. The 
realisation of Brahman is the end of man, since it destroys all evils, 
avidyà, etc., all the seeds of rebirth. Therefore, Brahman is what is to 
be desired to be known.* 

Philosophy is not mere logical analysis or epistemological enquiry. 
It is the love of wisdom. The urge to metaphysical inquiry is a 
natural one. It arises from the human situation. It is a natural 
propensity of the human mind to seck the presuppositions of thought 
and experience. The ultimate question is about the nature of being, 
what is meant by saying that something is. 

The objection is raised that an enquiry is unnecessary if Brahman is 

1 nigamagama-ubhaya-vedanta- pratipadita -bhakti-hviyà - fRána-kánda-traya- 
vihita - sthüla-sühksma-cid-acit- prapasfica: brahàsaka - sajsthala - bara-$iva-sáksát- 
hara-kàrana -bahu-janma-krta- $ivárpita - yajana - yajana -tapodhyánüdy -aneka- 
punya-pürva-phalaka-$arlra-traya-gata-mala-traya-dhvamsaka-kàrunya-kalyüna- 
kaivalya - vibhüti -traya - pra - dàyaka - agtávarana-paíicácava - sadguru -harwnà - 
hafaksa - labdha-$ahti - bátàdy-avacchinna-para-para-$ive sta-linga-dhárandtmaka- 
pasupata-diksanantaryam iti. 

2 adhiküra-vàcaka. ? mangala-rüpa. 

* Cp.'I seek to know theself mentioned in the Upanisads'.tam tv aupanisadam 
purusam prechämi. 
karma . . . brahmávagatir hi purusarthah. nihSesa-samsara-bijavidyay-addy 
anartha-nibarhanát, tasmat brahma jijfásitavyam. S. 
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known (a-sandigdha) and futile (a-prayojana) if it is not known. If 
Brahman is pure and absolute intelligence, it is open only to direct 
intuition and is not a proper object for enquiry and discussion. 
Desire to know can only be with reference to an object which is not 
definitely known,! so that by reasoning and discussion we can reacli a 
definite conclusion. $. says that Brahman is known for Brahman is 
one’s own self, ayam atma brahma. No one thinks that he does not 
exist. Each one cognises the existence of himself.? Yet an enquiry 
into the nature of Brahman is essential since there are conflicting 
views about its nature. Brahman is often confused with the body, the 
sense-organs, mind or intelligence. 1t is said to be the doer or thie 
enjoyer. These definitions are due to a confusion between object and 
subject, thou and I.3 We superpose the qualities of the object on the 
subject and the subject on the object through non-discrimination, 
a-viveka, and so we mix up the true and the untrue. 

We find in experience such expressions as ‘I am this’, ‘this is mine’.4 
The Ultimate Reality which is the pure Self, the inward subjectivity, is 
made into an object, a substance in empirical usage and this is the 
result of aropa, avidya, bhrautt, ajidna, which are synonymous terms. 

Vacaspati argues that the Self is known through indubitable, non- 
erroneous and immediate experience.’ Whatever experiences we pass 
through, the Self is constant and unchanging. ‘That which is 
constant in whatever 1s variable, that is different from the latter even 
as a string [is different] from the flowers [strung on it].’® The Self is 
distinct from the body, the sense-organs, the mind, the intellect and 
all objects. The Self which is of the nature of intelligence is the 
subject; the non-intelligent intellect, sense-organs, body and the 
objects are the objects of cognition.’ 

The consciousness of ‘I’ is the consciousness of the Self limited by 
the adjuncts of body, sense-organs, intellect, etc. It is the conscious- 
ness of the iva, the individual self. The fratyag-àiman is in reality 
non-object since it is self-luminous, svayam-prakása. It becomes the 
object of the idea of the ego in so far as it is conditioned by the 
adjuncts of internal organ, senses, intellect, subtle and gross bodies. 
The empirical ego or agent is different from the Self present in all.8 


1 jüátum icchá hi sandigdha-visaye nirnayaya bhavati. Bhámati. 

* sarvo hy átmástitvaii pratyeti na na aham asmi'iti, 

3 S. opens his commentary with the words: yusmad-asmat-pratyaya-gocarayo 
visaya-visayinos tamah-prakasavad viruddha-svabhavayor | itaretarabhávanu- 
papattau siddhayam. 

t satyanrte mithunikylya, ‘aham idam’ ‘mamedam' iti naisargiko'yam loka- 
vyavahàrah. S.B. 5 a-sandigdha, a-viparyaya, aparoksanubhava. 

? yesu vyávarvtamünesu yad anuvartate tat tebhyo bhinnam, yathà kusumebhyah 
süiram. Bhamatt. 

7 cit-svabhàva dima visayt, jada-svabhàvà buddhindriya-dehavisaya visayah. 

3 aham-fpratyaya-vi saya-karty-vyatirekena, tat sadkst sarva-bhütasthah sama 
ekah hufastha nityah purusah . . . sarvasyátmà. S.B. I. 1. 4. 
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The Self is a non-object, avtsaya, of empirical knowledge but it is the 
object of the notion of ‘T’ and of immediate realisation.! It is of the 
nature of light which is self-luminous, one, immutable, eternal, 
without parts.? The Self is immediately perceived. If it were not 
manifested, nothing else can be manifested. The whole world would 
cease to be manifest and become blind.? 

Vacaspati makes out that when the inner self is made into an 
object, it becomes determinate, limited, and this limitation is 
apparent, not real.* The Pure Universal Self appears in the concept 
of the individual soul jřva, as agent and enjoyer. For the Aman 
wluch is indifferent there cannot occur the capacity to act or to 
enjoy.® The body, the organs, ctc., cannot act and enjoy without the 
aid of intelligence, caztanva. So the Self whose nature is intelligence 
linked with the body and the organs acquires the capacity to act 
and enjoy. It is these: adjuncts that make for the differences 
among souls. 

The discrimination between the Self and the not-self, dtsmandtma- 
vastu-viveka, 1s essential for salvation. Life in samsdra is traceable to 
the non-experience of the true nature of Self and will end with the 
recognition of the Sclf.$ S. observes that the superposition, wise men 
hold, is avidya, ignorance, and as distinct from that the determination 
of the nature of reality is vidyā or knowledge.’ ‘Superposition is the 
cognition as something of what is not that.'5 The superimposition of 
the not-self on the inner Self is the cause of ignorance but this 
ignorance does not affect the Supreme even to the smallest extent, 
anumátrenapi. The whole empirical universe with its distinctions of 
valid knowledge and means thereof and the sacred teachings 
relating to prescription, prohibition and release, sSastrami, vidhi- 
pratisedha-moksaparant, is the result of avidvà or ignorance or non- 
discrimination between the Self and the non-self. 

Vidya or knowledge referred to is the removal of avidyá or 
ignorance. It is the final cognition which is of the same type as what 
is removed by it, though it is of a higher degree in so far as it requires 


1 asmat-pratyaya-visayatuat, aparoksatvac ca pratyag-àtmà prasiddheh. S. 

* lad ayam prakdsa eva svayam prakasa ekah, ktijastho nityo niv-amsah 
fratyag-àtmà. ... Bhàmatt. 5 See M.U. II. 2. 11. 

* tathapi anirvacantydnddy-avidya-parikalpita-buddhi-manah-stk sma-sthila- 
Sarirvendriyavacchedaka-bhedena anavacchinno'pi vastuto 'vacchimna iva abhin- 
"o'pi bhinna iva, akartapi karteva abhoktapi bhokteva avisayo'pi asmat-pratyaya- 
visaya iva jiva-bhavam apannah avabhasate. 

5 na ca udasinasya tasya kriya-saktir bhoga-Sahtir vasambhavati. 

5 samsavas ca dtma-yathatmydnanubhava-nimitta | atma-yáthütmya-jfiánena 
nivarlaniyah. Bhamatt. 

7 tam etam evani-laksanam adhydsam pandita avidyeti manyante, tad-vivekena 
ca vastu-svarüpavadhüranam vidyàm ühuh. Avidyà is unillumined knowledge, 
limited to empirical perception and discursive thinking. 

8 adhyáso nama atasmin tad-buddhih. Š. 
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nothing else for its own removal. The final cognition removes the 
obscuration of the Self which is knowledge caused by avidva. That 
cognition is spoken of as knowledge only figuratively. Self is know- 
ledge. The final cognition helps to reveal it and is knowledge only 
secondarily. So long as the self is a knower it is an agent in respect of 
knowledge. Without knowership there can be no activity of the 
means of valid knowledge.! All knowledge belongs to the world of 
experience. When it is knowledge itself, it ceases to have cognition. 

The tendency to objectivisation of the pure subject is wrong but it 
does not follow that the objective universe is an apparition or illusion. 
For the Scriptures declare that ‘all this is Brahman’. later sutras 
repudiate any suggestion of treating the world as non-existent or 
dreamlike. The world is, according to S., sarvaloka-pratyaksa, 
sarvanubhava-siddha.? 

Even when the texts declare that the real is one and secondless, 
they do not contradict the empirical reality of the world we perceive. 
They only say that the reality of the world is not of an ultimate or 
absolute character.’ It is however beginningless? and so is its cause, 
non-discrimination between the Self and the not-self. 

Even when S. says that Brahman appears as the world even as 
nacre appears as silver or as a single moon appears as having a 
second,® he means that the manifestation is terminable.§ The world is 
subject to changes. 

Even as the nacre is more real than the silver, so the Absolute is 
more real than its manifestation. The manifestation is not devoid 
of reality for it is the combination of the real and the non-real, 
satyanyta-mithunam. 

The world of samsara is beginningless, a2àd:, and endless, ananta. 
lt has everlastingness, pravahanaditva, and not eternity which is 
svarüpanadstva. 

Š. mentions that all the Veddntas are set forth for the removal of 
the causc of evil and the attainment of the knowledge of the oneness 
of the Self.” The goal is the attainment of knowledge which is not to 
be confused with mere repetition of names or performance of rites.§ 
It is not mere intellectual knowledge but intuitive realisation. 

Brahman, derived from the root brh, to grow, become great, means 


1 na ca pramatrivam antarema pramana-pravrttir asti. S. 

2 evam ayam anddir ananto natsargiko’dhyadso | mithyà-pratyaya-rüpah 
kartrtva-bhoktrtva-pravartakah, sarvaloka-pratyaksah. 

3 na hi dgama-jidnam sümvyavahárikam pratyaksasya pramanyam upahanti 
yena havanabhavan na bhavet, api tu tattvikam. Bhamati. 

* svübhüvikah, anddir ayam vyavahárah. Bhamatt. 

5 $uktikà hi vajatavad avabhásate, ekaś candrah sa-dvitiyavad iti. 

* avasannah avamato và bhàsah avabhásah. Bhamatt. 

* asyanartha-hetoh pbrahánáya datmatkatva-vidya-pratipatiaye sarve vedanta 
àrabhyante. S. 

8 pratipattih praptih, tasyai, na tu japa-matraya, nàpi karmasu pravyttaye. 

H* 
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the Being of unlimited greatness, supreme perfection. S. derives 
Brahman from the root brhat1, to exceed afiSayana. It means eternity, 
purity, intelligence. Its main features are being, consciousness, 
infinity and freedom. While these are the primary qualities, svarzpa- 
laksana, there are the qualities of omnipotence, omnipresence, 
omniscience. These have a meaning when Brahman is looked at from 
the cosmic point of view. They are the ¢atastha-laksana. 

For R., Brahman is Narayana. He 1s free from imperfections, 
comprises within himself all auspicious qualities? and enjoys 
originating, preserving, re-absorbing, providing and ruling the 
universe. The Highest Reality is determinate and the world which is 
the manifestation of his power is real. 

Madhva holds that those who suffer from bondage wish to be 
released from it and so desire the knowledge of Brahman. Bondage is 
real3 Even $. holds that bondage, though unreal, is terminable. 
Brahman for Madhva is Visnu, the one Supreme God who bears all 
the names of the deities. He quotes R.V. in support of his view.‘ 
God has a multiplicity of attributes. The Upanisad asserts that the 
knowledge of the Vedanta is essential for release.5 

The main emphasis of this sra is that a candidate for spiritual 
knowledge and life should be morally pure. His conduct should be 
upright. The quarrel of many thinking men is not so much with the 
foundations of faith but with the degradation in practice by its 
votarics. Though philosophy as brahma-jujiidsa is a consistent effort 
of reflection it 1s not possible with indulgence in ways of life which 
show lack of restraint. A life dedicated to the pursuit of wisdom must 
be an ethical life. Etienne Gilson says: ‘Wisdom is the prize, not only 
of a quest, but also of a conquest. We all have to win it the hard way.'8 


1 samasta-kalyána-gunaátmakam. 
2 param brahma sa-visesaim tad-vibhüti-bhütami jagad apt paramarthikam eva. 
3 mithyatvam api bandhasya naiva muktir apeksate. Anu-vyäkhyäna. 
t yo devanadm nāmadhā eka eva, tam samprasnam bhuvaná yánty anya 
X. 82. 3. 
5 vedantartha-vijnanam moksa-hetuh. See M.U. III. 26. P.U., pp. 690-1. 
Narayana Pandit's Nydya-candriké sums up the substance of this section 
thus: 
atha-sabdenádhikàram ata ity amunàá phalam 
brahma-sabdena visayam sücayámasa sitra-krt. 
$ History of Philosophy and Philosophical Education (1948), p. 46. 


Text, Translation and Notes 235 


Section 2 (2) 
GOD THE WORLD-GROUND 


I. 1. 2. The second section defines Brahman as the source from which 
the world procceds, by which it is maintained and ended. 

ganmady asya yatah. 

(Ultimate Reality is that) from which origin, etc. (i.e. subsistence and 
destruction) of this (would proceed). 

janmadi: origin, etc. Etcetera means subsistence, sthiti, and 
destruction, bhanga. To these three Madhva adds xzyati (control), 
jüana (enlightenment), avyti (ignorance), bandha (bondage) and 
moksa (release). Srikantha extends adi, ctc., to cover ‘janma- 
sihiti-bralava tirobhàvanugraha-rüpam krtyam’; asya: of this; yatah: 
from which. 

The relevant text is the Tatttiriya Upantsad passage ‘That from 
which these beings are born, that by which when born they live, that 
into which when departing. they enter. That, seek to know. That is 
Brahman’ 

Our age has been greatly influenced by the emergence of the 
scientific world-view. We cannot believe unless our beliefs are 
consistent with the world we know and live in. Science is one of the 
languages in which God can be described. There is a general im- 
pression that the spirit of science is opposed to a spiritual view of the 
world and supports materialism. Astronomy is said to present us with 
a mindless universe which is governed by impersonal, automatic 
forces. Darwinism tells us that man is an animal. Freud and the 
Behaviourists explain away the soul. Marxism accounts for history 
on the basis of economic forces. This is sometimes said to be the 
scientific view of the universc. Wc may use the scientific instruments 
and know more about the nature of the world but what sees through 
them is the human cye and the achievements of science are the 
outcome of the human mind. Science describes facts and interprets 
them but these interpretations have varied from time to time. The 
B.S. gives us an explanation which is still relevant to the scientific 
facts. The Oxford group of scientists who founded the Royal Society 
of England were religious-minded. Its first Secretary, who was also 
its first historian, Sprat, rose to be a Bishop. They were keen to make 
people religious-minded without making them intolerant. The 
assumption of philosophy is that this universe makes sense. This 
faith is not unwarranted. The world has a pattern. Philosophers 
seek to find it. Plato's Idea of the Good or Marx's economic develop- 
ment of history is a principle of explanation. Bergson finds in the 

1 See V.S. III. 2. 5. 


* III. zr. P.U. 553. Cp. an Orphic saying quoted by Plato that God holds 
'the beginning, middle and end of all existence'. 
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world an élan, Samuel Alexander the nisus, General Smuts the 
holistic tendency and A. N. Whitehead the Creative Advance of 
Nature. 

This sétra gives us what is called natural theology.! We build up a 
theory of ultimate being from empirically observable facts. The next 
sūtra takes us to authoritative sources. From the nature of the world, 
we infer the existence of One Supreme, Personal, Selt-subsistent Mind 
to whose creative and ruling activities the world owes its existence, 

nature, coherence and consummation. The earlier stages of the 
cosmic process are adapted to the later ones. The temporal world 
taken as a whole suggests a cosmic meaning and admits of aconsistent 
interpretation. 

While science may explain how things happen, it does not tell us 
why they happen. From a study of the universe with its ordered 
growth and plan which cannot be conceived by the mind,? we infer 
the reality of an omniscient and omnipotent causc.? Udayana's 
Kusumaiijalt attempts to prove the existence of God by logical 
reasoning. 

S. in his commentary brings together the cosmological and the 
teleological arguments. Every effect has a cause.4 We cannot trace 
the world with its order and design to 'non-sentient pradhdna, or 
atoms or non-being, or a being subject to rebirth, to its own nature 
or to a human creator’. It cannot be traced to the world-soul or 
Hiranya-garbha for he is subject to the changes of the world. The 
universe has its roots in being, san-müla, has its basis in being, 
sad-asrava, and is established in being, sat-pratistha. This being 
transcends all distinctions of subject and object and yet when we 
speak of Brahman, wc have to use empirical forms. When viewed as 
the creator and governor of the universe Brahman is said to be the 
personal God, [svara. Brahman and Ivara are both valid forms of 
reality. Only Isoara or God is the cause of the world. 


! By his bequest of 1887 Lord Gifford founded his well-known lectureship 
in the four Scottish Universities for the promotion and diffusion of natural 
theology 'treated as a strictly natural science like astronomy or chemistry 
without reference to or reliance upon any supposed special, exceptional or 
so-called miraculous revelation. . . '. St Thomas Aquinas tells us of ‘an ascent, 
by the natural light of reason, through created things to the knowledge of 
God' and on the other hand of 'a descent, by the mode of revelation, of divine 
truth which exceeds the human intellect, yet not as demonstrated to our sight 
but as a communication delivered for our belief’. Summa Contra Gentiles, 
Vol. IV. Chap. I. There are some like Karl Barth who feel that rational 
thinking is not relevant to the religious faith. 2 acintya-racand. S. 

3 sarvajnat savvasakteh káranád bhavati. S. 4 yat káryam lal sa-kartrkam. 

5 pradhandd acetanat, anubhyo và, abhavdd và, sumsdrino vā, utpadyádi 
sambhàvayitum Sakyam na ca svabhàvalah. etad evanumanam | samsári- 
vyativiklesvarüstitvadi-sádhanam manyante isvara-kavana-vadinah. S. 

9 Cp. kecit tu hivanya-garbham samsarinam . . . jagad-hetum | ácahsate. 
Anandagiri. 
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When we work from the cosmic end, we get to the Supreme as the 
Lord who presides over the world, who experiences all.! Brahman, 
the pure spirit beyond the subject-object distinction, and [svara, 
the subject confronting the non-subject or object, are the two forms 
of one Reality.? 

Brahman has two kinds of qualities, essential, svartipa-laksana, and 
accidental, tatastha-laksana. The definition of Brahman as creator 1s of 
the latter type since it is only in association with maya that Brahman 
can be said to be the cause of production, etc., of the world. 

Among the Adva:tins, many acute differences arose with regard to 
the causality of Brahman. Suresvara and his follower Sarvajfia in his 
Samksepa-Sariraka argue that Brahman alone is the cause of the 
world. Padmapada contends that Brahman and maya together 
constitute the cause. Prakāśānanda following Mandana Misra 
believes that mayd alone is the cause of the world. 

R. emphasises the creative aspect and makes it the highest reality. 
B.S. is not intended to give us a knowledge of Brahman without 
differences (ntrvisesa-brahma). He quotes a verse from the Visnu 
Purana which reads: ‘From Visnu the world has sprung, in him it 
exists: he 1s the cause of the subsistence and dissolution of this world 
and the world is he.’4 In the first saira we reach the conclusion that 
we should enter on an enquiry into the nature of Brahman and the 
second sara gives a description of that Brahman and not of some- 
thing else. R. says that the knowledge of Brahman may be gained on 
the ground of its characteristic marks such as its being the cause of 
the origination, etc., of the world, free from all evil, omniscient, 
all-powerful and so on.* 

Madhva believes that the characteristics mentioned belong to the 
nature of Brahman. Creativity is an essential defining quality of 
Brahman. If a crow sits on a house, its association with the house 1s 
an accidental feature. Brahman has infinite qualities and their 
possession forms  Brahman's defining character. The sara 
differentiates God from souls and inanimate objects.’ 


1 sayvánubhüh. B.U. II. 5. 19. 
2 dvi-rüpam hi brahmavagamyate, nàma-rüpa-vikára-bhedopadhi-visisjam, 
tad-viparttam sarvopadhi-varjitam. S. 
* Paficapádiká-vivayana by Prakasaitman, pp. 222-3. 
* visnoh sakàsad udbhitam, jagat tatraiva samsthitam 
sthtti-samyama-kartdsau jagato'sya, jagac ca sah. I. 1. 35. 
5 atah sakala-jagaj-janmdadi-kadvanam, | niravadyam, sarvajiam satya- 
samkalpam sarva-Sakti brahma laksanatah pratipattum $akyata itt siddham. 
€ ananta-guna-saltvam eva brahmano laksanam. Nyáya-sudhà, p. 107. 
7 Madhva quotes in his A«u-bhásya a verse from Skanda Purana 
utpatti-sthiti-samhüra-niyatir jiánam àávrtih 
bandha-moksam ca burusád yasmál sa harir eha-rat. 
Jaya-tirtha refers to another interpretation of the sutra: 
janma-àdyasya hiranya-garbhasya yatas tad brahma. 
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Is the universe the result of an accident? Is the cosmic process 
where matter prepares the way for life and life for mind and mind 
for intelligence a long chain of accidents?! Look at the many favour- 
able conditions that had to be provided for the advent of life and the 
preparations that had to be made in living conditions for the advent 
of mind. If we have an understanding of the gradual evolution of 
intelligence, we will be struck by the vast creative plan of the 
universe, its marvellous structure. The spectacle of life emerging 
from primal matter at some distant point of time and space and 
developing into God-men gives us a sense of mystery. If we wish to 
explain, the higher can account for the lower and not vice versa. To 
think that the mindless generates mind is as absurd as to think that a 
monkey given a typewriter and sufficient time would produce the 
plays of Kalidasa or Shakespeare. Professor Planck writes: ‘I regard 
matter as derivative from consciousness. Mind can account for 
matter but matter cannot account for mind. So the highest reality 
can account for the whole creation. God is the illuminating, unifying 
interpretative principle.? 

C. D. Broad tells us that there has been only one plausible argu- 
ment for supporting religious belief by science. It is the existence of 
laws which govern the events of the world. A priori it is not self- 
evident or even plausible that there should be such laws but science 
tells us that they exist. The belief that nature is ruled by laws is 
the content of what Einstein called ‘cosmic religion’. These laws 
give testimony of God's presence in the universe. 

In this sūtra we exclude the appeal to religious experience and 
take into account facts which are firmly established and universally 
acknowledged. The world tells its own story and offers its own 
suggestions. 

The most significant quality of early Greek religion, as we find in 
the Homeric view of life, is its acceptance of nature. The miraculous, 
in the sense of transcending the natural order, docs not play an 
important role. Even if Homeric gods interfere in mortal affairs, they 
do so, not by changing the natural course of events, but by par- 
ticipating in it. Mr Otto observes of the Greeks, 'the divine is not 


! Plato commented on his times as follows: ‘They say that fire and water and 
earth and air all exist by nature and chance. . . . The elements are severally 
moved by chance and some inherent force, according to affinities amongst 
them, of hot and cold, or of dry with moist, etc. After this fashion and in this 
manner the whole heaven has been created as well as animals and plants... . 
Not by the action of mind, as they say, or of any god, but as I was saying, by 
chance alone.’ 

2 Cp. Plotinus who says, concerning the seer, that his art is ‘to read the 
written characters of Nature which reveal order and law’. Enneads, E.T. III. 1.6. 

Paracelsus looks upon Nature as a collection of books which are entire and 
perfect “because God himself wrote, made and bound them and has hung them 
from the chains of his library’. 
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superimposed as a sovereign power over natural events; it is revealed 
in the forms of the natural, as their very essence and being. If we 
look more closely at the occasions when these divine interventions 
take place, we find that they always come at the critical moment 
when human powers suddenly converge, as if charged by clectric 
current, on some insight, some resolution, some deed. These decisive 
turns which, as every attentive observer knows, are regularly 
experienced in an active life, the Greeks regarded as manifestations 
of the gods'! The Olympian gods, though they were symbols, 
represented genuine aspects of human experience. The early Grecks 
apprehended divinity under different names in all forms of 
heightened experience. Plato and his successors could not believe in 
the physical reality of the Homeric gods and held that in moments 
of intellectual insight the human personality was irradiated with 
influences from another dimension of bcing. 

A distinction was drawn between nature and super-naturc. Plato 
looked upon material things as merely shadows of the divine ideas. 
The Jews and the Christians believed that the world was governed 
by an omnipotent deity who could be trusted to punish the wicked 
and help the weak and the oppressed. “The heavens declare the glory 
of God; and the firmament sheweth ts handywork.'? ‘I the Lord, the 
first, and with the last; I am he.' 'I am Alpha and Omega, the begin- 
ning and the end, the first and thelast.'? Godisdefinedas that ‘whichis, 
which was, and that which is to come’. “To God belong the East and 
the West; whithersoever you turn, there 1s the Face of God.’* ‘We 
indeed created man; and we know what his soul whispers within him, 
and we are nearer to him than the jugular vein.’® 

This view repudiates the familiar pessimistic doctrine that the 
world of historyis as indifferent to us as the phvsical world, that it has 
no concern with the moral aspirations of men. Such a view represents 
the mood of many people who have seen two wars in one generation, 
disconsolate, despairing, strident, sick of the world, but incapable of 
love. They look upon the world as a ferment of fear, envy, hatred and 
horror. When we think of our encounters with disease and death, we 
are inclined to believe that we are in the hands of chance, that there 
is no providence which guides, corrects and leads us onward. There 
is no rational process of the world, no dialectic of reality, no moral 
duty to follow it. We live in a world of universal caprice. The era of 
fire from the sky may begin any day for Machiavelli seems to have 
penetrated deeply into human nature when he said: ‘Men get 
discontented with the good.’ Belief in God is possible only if we draw 
a veil over the agony and suffering of the world. The atheist argues 
that there is no God. If he is benevolent, evil is unthinkable. We 
cannot make God responsible only for the good and the creatures 

1 Walter F. Otto: The Homeric Gods: The Spiritual Significance of Greek 
Religion, E.T. (1954). ? Psalmxix.1. ? Revelation xxii. 13; see also i. 8. 

* Quran II. 109. 5 Ibid. 1. 15. 
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responsible for evil. Such a God who takes the credit for the good and 
shirks the responsibility for evil is not what we mean by God. 
Stendhal says: ‘The only excuse for God is that he does not exist.’ 

This s#tra asks us to take a more universal and dispassionate view. 
The world moves: we cannot turn it backward or hold it where it is. 
Nothing in it stands still. It either grows or degencrates. This applies 
to every item in the universe from the atom to the stars. The world 1s 
not perpetual repetition. It is a perfecting process making towards 
perfection. It will change and, if we are wise, it will change for the 
better and the forces of the world will back us. The future is open. 
When we face disaster, we begin to doubt and despair. Goethe once 
wrote: ‘A man who is unable to despair has no need to be alive.’ We 
are afraid that mankind will destroy itself. There is no inevitability 
about it. It will yet become a family. For the laws of nature and God 
co-operate with one another and the darkness we now are in is a 
herald not of death but of the dawn of a new cra. 

The first stra refers to Brahman ; the second saíra refers to the same 
Brahman in another aspect. The first is Absolute Being, awareness and 
freedom; the second is the creative side of the Absolute. It is also 
evident that the world is not a transformation of [svara in the sense 
that [svara is obliged to express or manifest himself in this universe. 
When we limit our attention to the world which is one expression of 
the Creative Z$vara, we get the concept of Hiranya-garbha. This last 
becomes. Whatever becomes is neither pure being nor pure non-being. 


Sectton 3 (3) 
SOURCE OF SCRIPTURE 


I. 1. 3. This section affirms that Drahman 1s the source of the Veda. 
Sastra-yonituat. 
From tts being the source of Scripture 

or 
From Scripture being the source (of tts knowledge). 

Sastra: the Veda and the other sacred books. 
yontivat: from being the source or cause. 

S. gives two interpretations: (i) Sastra-yoni, the cause of the Scripture; 
(ii) that of which Scripture is the cause or source of revelation or 
pramana. The first interpretation means that Brahman is the cause 
of the revelation of the Vedas. No one but an omniscient being could 
be their source. The second interpretation means that only the Vedas 
can prove to us that Brahman is the cause of the production, etc., of 
the world.! 


1 Sastrad eva pramānā jagato janmadi-karanam brahma adhigamyate. Š. 
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Isvara'scausality of theworldis confirmed in this sdfra. The relevant 
text is: 'As from a lighted fire laid with damp fuel, various [clouds of] 
smoke issue forth, even so, my dear, the Rg Veda, the Yajur Veda, 
the Sama Veda, Atharvangirasa, history, ancient lore, sciences, 
upanisads, verses, aphorisms, explanations and commentaries. From 
this, indeed, are all these breathed forth.’! [$vara is the source of the 
Sastra, Sastrasya vonth. 

The Supreme Zsvara is the source of the Veda, etc. He breathes 
forth all knowledge effortlessly, on the analogy of play, like human 
breathing.? The Supreme is omniscient; his knowledge extends to all 
things. The Veda is said to be apauruseva, independent of human 
origin. The Pūrva Mimamsa teaches the transmission of the eternal 
Veda through a succession of teachers and pupils, who are not its 
authors. Even those who hold that svarza creates the Vedas admit 
that the Creator, though omniscient and omnipotent, creates the 
Vedas in accordance with what they were in earlier creations and has 
not freedom in regard to it.3 Even as the world is beginningless so 
are the l'edas. On this both the followers of Pūrva Mimamsa and 
Vedania agree, though they use it for different purposes. The 
authors of the Vedas are only the seers of truth and not makers of it. 
The defects, 1f any, of the authors, do not affect the truth of the 
Vedas.? To say that the Vedas are produced by God by his deliberate 
desire would be to accept the views of the Nydya and the Vazsestha 
systems. The view of the eternity of the Vedas is then abandoned. If 
the Vedas had come out of Brahman like the breath of a man, the 
production of the Vedas would be involuntary as all breathing is. 
It will not show the omniscience of God. If he produces the Vedas in 
the same order in which they existed in the previous kalpa, then 
Brahman is subject to some necessities and is not independent. 

The sūtra may also be constructed to mean that the Scripture is 
the source of the knowledge of Brahman. Sdstram yonth karanam 
pramanam. Scripture is the means of right knowledge through which 
we understand the nature of Brahman. lf I. 1. 2 suggests mere 
inferential knowledge of Brahman, this suggests scriptural know- 
ledge of Brahman. 

Reason as the regulator of human life must have a source which 
transcends it though it must conform to it. Even a thousand 
upanisads cannot negative what is established by experience. The 
texts cannot be opposed to experience. ‘A thousand Scriptures, 

1 B.U. II. 4. 10; P.U., p. 199. 

? lila-nydyena purusa-nihsvasavat. S. 

3 sarvajftopi sarva-saktir api piirva-ptirva-sarganusadvena vedan viracayan na 
svatantrah. 

4 purusdsvdtanirya-matram capauruseyatvam rocayante jaimintyà api, tac 
casmakam api samánam anyatrübhinivesát. Bhamatt. 


5 See, however, Vaisesika Sūtra VI. 1. 1. buddhi-pürvà vakya-krtir vede. 
e B.U. II. 4. 10; P.U., p. 199. 
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verily, can not convert a pot into a cloth’,! says Vacaspati. S. says 
that the source of knowledge is knowledge itself. ‘The origin of a body 
of Scripture possessing the quality of omniscience cannot be sought 
elsewhere but in omniscience itself.’ Scripture is not a written text. It 
is eternal truth interpreted with the help of the doctrine of 
samanvava. 

Sastra for S. includes the four Vedas, the epics, the puramas and other 
branches of learning, vidyasthana. Bhamati says: ‘The Vedas are his 
breath, his glance the five elements, the movable and immovable 
[universe] is his smile and his sleep is the final deluge.'? 

Objects require proofs to establish their reality but proofs like 
perception and inference are different modes of knowledge based on 
consciousness. Consciousness is the revealer, the proof of all things. 
It does not require any proof to prove it.? 

Reason and experience are two different approaches in man's 
quest for God. Both are responses of the human soul to God's 
self-disclosure, through nature and history and spiritual experience. 
They revcal life's transcendental meaning. Reason reveals to us God 
as a matter of speculation; in experience it ceases to be an object of 
speculation but becomes a present reality. The method of natural 
sciences is not the only instrument by which it is possible to discover 
truth. Spiritual experience offers a valid proof for the existence of 
God. 

In spiritual experience which is registered in the Saástras we have a 
sense of power, of release from bondage. It is not a subjective 
impression but cognition of an object. Spiritual experience has this in 
common with perceptual experiencethat in both thereis the recognition 
of something given. It is an experimental knowledge of the things of 
God.* The knowledge of Brahman culminates in experience and has 
an existent object for its content. The knowledge of the true nature 


1 na hi āgamāh sahasram api ghatam patayitum tate. Y. 1. 1. 

23 nihsvasitam asya vedd, viksitam etasya  pafica-bhütüni, smitam etasya 
carácaram, asya ca suptam maha-pralayah. 

3 adimanubhavam àsritya pratyaksádi prasiddhyati, anubhiiteh svatah-siddheh 
kà'pehsà, atma-siddhaye? 

* 'You will discover a sense that will perceive the Divine.' Proverbs ii. 5. 
We have a sense of sight for perceiving non-corporeal things, of hearing voices 
that make no sound with air, tasting the bread that gives life (John vi. 51ff.) ; the 
sense of smell that made Paul say that he was 'the good odour of Christ' 
(II Corinthians ii. 15); a sense of touch which John used when he handled the 
‘word of life’ (Y John i. 1). See also John i. 14; Hebrews vi. 5; Romans vii. 22. 

5 S.B. I. 1. 2. Cp. Nietzsche who describes the role of intuition or inspiration. 
In the state of creative inspiration, he writes: 'One becomes nothing but a 
medium for super-mighty influences. That which happens can only be termed 
revelation; that is to say, that suddenly, with unutterable certainty and 
delicacy, something becomes visible and audible and shakes and rends one to 
the depth of one's being. One hears, one does not seek; one takes, one does not 
ask who it is that gives; like lightning a thought flashes out of necessity, 
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of a thing is not dependent on human intellection. It depends on 
the thing itself.! The knowledge of Brahman depends on the thing 
itself because its content is an existent thing.? It is not an object of 
the senses.? By nature the senses have objects as their content and 
do not have Brahman as their content.* Brahman is not perceived 
by the senses. It 1s inferred from the world or learnt from the texts 
or experienced by the individual. 

The problem of communication is difficult. We cannot make the 
experience intelligible to others, cannot adequately express it through 
the limitations of language. Kabir says: ‘That which you sce is not; 
and for that which is you have no words.' Again: 'It cannot be told by 
the words of the mouth; it cannot be written on paper. It is like a 
dumb person who tastes a sweet thing—how shall it be explained? 5 

The old days when the Scriptures were accepted on trust that God 
was their author are no more. There is a new approach today. We do 
not accept scriptural documents as books apart from other books, 
unquestionable in their accuracy and advice. The view that they are 
the inerrant word of God does not carry conviction. Disturbed by 
the attacks of modern knowledge and criticism, some people resort 
to what is called fundamentalism, a forthright assertion of complete 
verbal inspiration coupled with a total rejection of all that modern 
knowledge has contributed to a real understanding of the Scriptures. 

There is another view of the Veda as ápta-vacana or sayings of the 
wise, those who had attained to a realisation of Brahman, brahma- 
prapti. This view is supported by $. who makes out that the $rutz or 
Scripture is pratyaksa! or records of the direct experiences. of the 
seers, which are of a self-certifying character. ‘How can one’, S. asks, 


complete in form. It is a rapture ...a state of being entirely outside oneself. 
Everything happens in the highest degree involuntarily, as in a storm of 
feeling, freedom, of power, of divinity.' 
4 1 na vastu-yüthátmya-jianam purusa-buddyapeksam . . . vastu-tantram eva tat, 

.B. 

2 brahma-jfiánam api vastu-iantram eva, bhüta-vastu-visayatvat. Ibid. 

3 indriyavisayatvena. Sec also S.B. I. 1. 4. 

na ca parinis[hita-vastu-svar &patve'pi pratyaksadi-visayatvam brahmanah. 

William Law said: ‘Away, then, with the fictions and workings of discursive 
reason, either for or against Christianity! They are only the wanton spirit of 
the mind, whilst ignorant of God and insensible of its own nature and condition. 

. For neither God, nor heaven, nor hell, nor the devil, nor the flesh, can be 
any other way knowable in you or by you, but by their own existence and 
manifestation in you. And any pretended knowledge of any of those things, 
beyond and without this self-evident sensibility of their birth within you, is 
only such knowledge of them as the blind man hath of the light that has never 
entered into him.’ 

* svabhávato visaya-visayanindriydni, na ca brahma-visayani. S.B. Sce also 
Katha U. II. 1. 1; P.U., p. 630. 

5 Rabindranath Tagore: Kabtr's Poems, pp. 95, 121. 

e I. 3. 28; III. 2. 24. 


244 The brahma Sütra 


‘contest the truth of another possessing knowledge of Brahman, 
vouched for as it is by his heart’s conviction?’! The experience is 
intimate, ineffable, incommunicable. It is an act of pure apprehension 
when our whole being is welded into one, an act of impassioned 
intuition which excludes all conceptual activities. “Whereas I was 
blind, I now sce.’ The self alone is witness to it.2 The experience of 
Brahman cannot be adequately expressed in words. This is true even 
of ordinary immediate experiences of given objects. Vacaspati says: 
‘the distinctive attributes of various things cannot, indeed, be 
declared, though experienced. The difference in the sweetness of the 
sugar-cane, milk and jaggery cannot, verily, be given expression to, 
even by the Goddess of Learning.’ The experiences which we cannot 
know from perception or inference are described in the Vedas; hence 
their authoritativeness.* Even those who look upon Brahman as 
personal God admit that his nature is inconceivable except through 
the Vedas.* 

Mere inferential knowledge will not do for the realisation of 
Brahman, It is to be used as an aid for the interpretation of the 
Vedanta texts. This is admitted by the Vedic Scripture.? 

R. repudiates the idea of inferring the existence of an omniscient 
and omnipotent God from the nature of the world. He holds that the 
reality of God cannot be known through any means of proof such as 
perception and inference. He is known only through scriptural 
evidence. 

Madhva also believes that inference by itself cannot prove that 
Brahman is the cause of the production, etc., of the world. 


1 $.B. IV. 1. I5. 

2 dtma-saksikam anutpannam. Š. on B.U. IV. 4. 8. 

Bergson says that religion represents 'the crystallisation of what mysticism 
has poured, while hot, into the soul of man. Through religion all men get a little 
of what a few privileged souls possessed in ful]’. The Two Sources of Morality 
and Religion, E.T. (1935), p. 227. 

Francis Rous (seventeenth century) says: ‘The soul has two eyes—one human 
reason, the other far excelling that, a divine and spiritual light. By it the soul 
doth see spiritual things as truly as the corporal eye doth corporal things.’ The 
Threefold Life III. 31. 

! na hi te te asadhdrana-dharma anubhtityamanda api $akyá vaktum ; na khalv 
thsu-ksiva-gudadinam madhura-rasa-bhedah śakyāh sarasvatyapy ükhyátum. 
I. 1. 3. 

* Sàyana in his introduction to the Rg Veda quotes a verse: 

pratyaksenanumityà và yas tupayo na drsyate 
enam vidanti vedena tasmád vedasya vedata. 
5 Cp. Skanda purana: 
nendriyath nanumánais ca na tarkath $akyate vibhum 
Jfiátum náráyanam devar veda-vedyam sanátanam. 
II. 7. 19. 14. 

5 írutyaiva ca saháyatvena tarkasyapy abhyupetatvat. $.B. 1. 1. 2. See B.U. 

II. 4. 5; C.U. VI. 14. 2. 
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Sripati holds that the Vedas were created by Siva and the texts 
were intended for the glorification of Siva. This is against the Parva 
Mimamsa view that the Vedas are eternal and uncreated. The nature 
of Brahman can be understood not through discussion but through 
the testimony of the Vedas. 

Vallabha combines the second and the third sé#rds in one. He 
believes that we can know only on the evidence of the Scriptures that 
Brahman is the cause of the world. 

A rationalist takes the high a priort road and attempts to deduce 
the universe from a few fixed principles. The inadequacy of rational 
knowledge is accepted by all knowers of God.! There are religious 
leaders both in the East and in the West who demand a complete 
sacrifice of the intellect. If they say that empirical science can give 
no knowledge of God or that our thoughts of God cannot be adequate 
to the Divine Reality but fall inevitably into contradictions or that 
mere thinking is not a substitute for experience, they are not 
unreasonable. But highest experience is not irrational. Faith seeks 
understanding.? The God one infers is an idea and does not give 
religious apprehension. It is direct experience that 1s registered in the 
Scriptures. Faith is not blind acquiescence in external authority. 
"The wise man after studying the Scriptures and becoming devoted to 
wisdom and knowledge throws away the Scriptures even as one 
throws away the straw after collecting the grain.'? ‘When one knows 
the truth there is no need for the Vedas."* 

There are those who have neither experience nor rational know- 
ledge of God. They have neither sight nor proof. They have faith 
in the Scriptures. In faith we believe with our hearts while in science 
we believe with our minds. But the word faith has another meaning. 
It is not merely acceptance of authority without proof or experience. 
It is the response of the whole man, which includes assent of intellect 
and energy of will. Men of faith are men of power who have 
assimilated the truth and made it into a creative principle. God 
becomes the light and life from which they act, the strange power 


1 “The wisdom of this world is foolishness with God.’ I Corinthians iii. 19; 
see also ii. I4. 

2 Cp. St Anselm: Fides quaerens intellectum. ʻO Lord, I do not dare to 
search into thy depths, for my understanding is in no wise equal thereto. Yet 
I do yearn to understand something of thy truth which my heart believes. 
Not indeed that I seek to understand in order that I may believe, but I 
believe in order that I may understand.’ (Credo ut intelligam.) 

St Thomas Aquinas states the rationality of the beliefs he holds. Vidyiranya 
says that rcasoning in accord with experience is useful, not mere reasoning. 
svànubhüty anusàvena tarkyatàm mà kutarkyatàm. Paiicadast VI. 30. 

3 grantham abhyasya medhavt jiána-vij&ana-tat-barah 
palalam iva dhanyartht tyajet grantham asesatah. 
Uttara Gilda 20. 

4 vedair násli prayojanam. Ibid. 22, 
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beside which our own power is weakness. God is the name we give to 
that interior principle which exceeds us while forming the very centre 
of our being. 

The second and third sé#vas demonstrate the intimate connection 
and continuity of reason and intuition. 

The greatest of the mystics are particularly sensitive to the rational 
aspect of existence. They rise to the mystical elevation not only 
through intuition but through the strictly logical sequence of 
rational thought. The seers of the Upantsads and the Buddha, Plato 
and Plotinus point to the validity of mystical experience on grounds 
of logical thought. In these days when many regard themselves as the 
elect of God, as the chosen instruments of the Holy Spirit, and 
possess a sublime confidence in their own infallibility, it is essential 
to emphasise the continuity of reason and intuition and the pre- 
dominantly rational character of religious insight. As the experience 
has a cognitive quality about it, the judgments based on it should be 
subjected to logical analysis. Logical scrutiny is the one safeguard 
against mere caprice. If the tradition is to be preserved we need men 
who illustrate it in their own experience. When the Princess in the 
story cried out in despair as to what would happen to the Vedic 
tradition,! Kumarila Bhatta reassured her that there was no need for 
lear as the great teacher was alive.? 


Section 4 (4) 
HARMONY OF TEXTS 


I. 1. 4. This section declares that Brahman is the meaning of all 
scriptural passages. Their differences are only apparent and are 
capable of reconciliation. The many passages have one purport. 


tat tu samanvayat 

But that ts the result of the harmony (of the different scriptural state- 

ments). 

tat: that; £u: but. 

samanvayat being the result of the harmony of the different texts. 
The word tu, but, according to S., excludes the prima facie view.’ 

The objection is raised that the Scriptures which are said to be the 

source of our knowledge of Brahman speak of Brahman in different 

ways. We must get the connected meaning of the different texts of 

the Upanisads.4 


1 kimı karomi kva gacchami vedän ka uddharisyati. 

2 mà vibhesi varārohe bhattacaryo'sti bhütale. 

3 tu fabdah ptirva-paksa-vyaumtyarthah. S. 

4 cvam eva samanvito hy aupanisadah pada-samudáyah. R. 
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Even as there are order and harmony in the universe so in know- 
ledge. Though the mystery of Brahman is, strictly speaking, 
incommunicable, it would be hidden and mute without some form of 
knowledge. When words come up fresh and breathless from the 
embrace of Reality they carry power and authority.! Language is, at 
best, an instrument and all instruments are subject to imperfection. 

$. starts his discussion on this sra by stating the objection that 
the Vedas deal with ritual and the Vedanta passages are not intended 
for ritual. We cannot have an injunction with regard to a thing 
already existing,? and so the Vedas dealing as they do with ritual 
cannot be the source of the knowledge of Brahman. If it is said that 
the Vedas enjoin us to contemplate, we have to note that contempla- 
tion, which depends on the establishment of differences of the 
contemplated, contemplator, contemplation cannot occur in the 
case of Brahman which is devoid of all differences and is to be 
known only through the Veddnia.4 Though Vedic statements are 
generally treated as authoritative in relation to injunctions, the 
authoritativeness of the means of valid knowledge consists in their 
generating knowledge which is uncontradicted, not already under- 
stood and indubitable. Though the generation of this kind of 
knowledge is known by the nature of presumptive implication from 
the nature of the effect, yet in the generation of this knowledge, it 
is not dependent on any other means of valid knowledge. The Vedas 
give us not only injunctions with regard to ritual but also Brahma- 
knowledge.9 The authority for Brahman is the sacred teaching.’ 


1 Cp. Max Picard: ‘The perfect silence is heard in the perfect word.’ 
Wittgenstein says: ‘There is, indeed, the inexpressible. This shows itself: 
it is the mystical.’ Traetatus Logico-Philosophicus (1922). 

2 amnayasya kriyarthatuad dnarthakyam atadarthianadm. Pūrva Mimamsa 
I. 2. 1. Cp. also: tad bhutandm hriyárthena samamnayahk. ‘The [words] denoting 
those existent things are to be connected with [passages] whose purport is 
ritual.’ Purva Mimamsa I. 1. 25. drsto hi tasyarthah karmavabodhanam nama. 
‘Its purport is indeed scen to be what is called the teaching of ritual.' Sábara on 
Pūrva Mimamsaé I. 1. 1. Again: codaneti krivayah pravartakas vacanam. ‘An 
injunction is a statement which prompts to action.’ Sàbara on Pūrva Mimamsa 
L1 2 

Cp. also: pravyttiy và nivyttiy và nityena krtakena và 
pumsäm yenopadisyeta tacchüstram abhidhtyate. 

‘Participation in activity or abstention from it in respect of the obligatory or 
the occasional, that by which these are taught to men is called sacred teaching.’ 
Quoted in Bhàámatl I. 1. 4. 

3 na ca parinisthite vastu-svarüpe vidhih sambhavati, kriya-visayatuad vidheh. 

* upüsyopásakopasánadi-bheda-siddhyadhinopásanà | ma — nirasta-samasia- 
bheda-prapasice vedánta-vedye brahmani sambhavati. Bhamatt. 

5 abddhitanadhigatdsandigdha-bodha-janakatvam hi pramánatvam pramān- 
ünàm. Bhamait. 

* tdrg-bodha-janakatvam ca kàrye vidhinàm. Bhamatt. 

7 lasmat siddham brahmanah Sastra-pramanatvam. $. 
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Another objection is raised. Though the Veda is the means of 
gaining a right knowledge of Brahman, yet it suggests Brahman only 
as the object of certain injunctions even as the sacrificial post, the 
ahavaniya fire, etc., though they are supra-mundane, are intimated 
by the sacred teaching (only) as subsidiary to an injunction. Even if 
it is said that there is a distinction between the fruit of the knowledge 
of Brahman and the fruit of the knowledge of religious duty, a mere 
statement of the truth of Brahman is not enough to give us the 
knowledge of Brahman. That is why one is asked to seek the Self, 
desire to know the Self. So the objector holds that Brahman should 
be acknowledged to have sacred teaching as authority only as the 
content of an injunction of realisation.? 

It is said in reply that there is a difference in nature between ritual 
and Brahman, in respect of their knowledge and fruit.? The fruits of 
actions, meritorious or simple, are happiness and misery. There are 
gradations of happiness, rising in degrees of excellence from the world 
of men to that of Brahmà. Similarly there are degrees of misery from 
the world of men down to the hell known as avic?. All that is both 
produced and destructible.* The fruit of the knowledge of the Self is, 
however, final, unembodied, unsurpassable and being naturally 
established is eternal and unproduced. This eternal reality is not the 
fruit of an injunction whose content is contemplation. The state of 
final release which is non-embodiment is distinct from the fruit of 
ritual to be observed. It is eternal.5 

In eloquent phrases, $. describes the state of moksa. ‘This is 
absolute, immutably eternal, all-pervasive like the ether, devoid of all 
modifications, eternally contented, without parts, sclf-Iuminous by 
nature, which merit and demerit together with their fruit do not 
approach, not the three times [past, present and futurc]. This is the 
non-embodiment called final release.'9 If this is the nature of final 
release, it is not something to be accomplished, or done. As soon as 

1 yady api Sastva-pramadnakam brahma: tathapi  pratipatti-visayaláyaiva 
Sastvena brahma samarpyate, yatha yupahavaniyadiny-alaukikany api vidhi- 
Sesataya Sasirena samarpyante tadvat. S. 

2 tasmat — pratipatti-vidhi-visayatayaiva sdstva-pramanakam brahmā- 
bhyupaganiavyam. S. 

3 karma-brahma-vidyà-phalayor vailaksanyat. S. 

t punyapunya-karmanoh phale sukha-duhkhe, tatra manusya-lokham Grabhya 
ü-brahma-lohát sukhasya taratamyam adhikadhikotkarsah evam manusya-lokam 
Gvabhya duhkha-tavatamyamdacavici-lokat, tasya tasya sarvasm káryam ca vinasi 
ca. alyantikam tv asariratvam, anali$ayam svabhavasiddhataya nityam akáryam 
atma-jnadnasya phalam. Bhamati. 

5 Cp. ata evanustheya-karma-phala-vilaksanam moksakhyam asartratvam 
nityam iti siddham. S. 

$ idam tu paramarthikam  khufastha-nityam, vyomavat sarva-vyàpi, sarva- 
vikriyá-rahitam, nitya-trplam, nir-avayavam, svayam-jyotik-suabhavam, yatra 
dharmüdharmau saha karyena kalatrayam ca nopávartate, tad etad asavtratvam 
mok sákhyam. 
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knowledge arises, ignorance disappears.! $. affirms that the knowledge 
of Brahman is not dependent on human activity.? It is not something 
to be attained: it is by nature attained by all.? It is not to be under- 
stood by anyone either through the ritual part of the Veda or logical 
reasoning.* 

If the aims of the two sastras, Dharma-mimamsaà and Brahma- 
mimamsa were not different, there would have been no justification 
for two separate Sastras. Their very distinction makes out that the 
knowledge of Brahman is enjoined for the purpose of final release 
even as sacrifices are enjoined for the purpose of obtaining the 
heavenly world and the like. 

There is no opposition between the two $astras. Madhva argues 
that the Scriptures declare Visnu to be Brahman, the ultimate cause 
of the world and not Siva. 

Bertrand Russell admits that great thinkers are sometimes led 
by mysticism (I. 1. 3) and sometimes by science (I. 1. 2) to the prob- 
lems of philosophy. 'But', he observes, 'the greatest men who have 
been philosophers have felt the need both of science and of mysti- 
cism; the attempt to harmonise the two was what made their life, 
and what always must, for all the arduous uncertainty, make 
philosophy, to some minds, a greater thing than cither science or 
religion.'? Science and religion require to be reconciled. 

Today the samanvaya or harmonisation has to be extended to the 
living faiths of mankind. Religion concerns man as man and not man 
as Jew or Christian, Hindu or Buddhist, Sikh or Muslim. As the 
author of the B.S. tried to reconcile the different doctrines prevalent 
in his time, we have to take into account the present state of our 
knowledge and evolve a coherent picture. Beliefs retain their 
vigour for a long time after their roots have withered or their sources 
have silted up. We must express our beliefs in the context and shape 
of the real questions and search of modern men. The way in which 
faith has hitherto expressed itself, the categories which it has 
evolved, the very nature of the world and the hope towards which 
faith directs its attention have lost their meaning and reality for the 


1 vidyodaya evavidya-nivrttth. Brahmasiddhi, p. 32. 
? na purusa-vyápara-tantrá brahma vidya. 3 nityapta-svartpatvat. Š. 
4 uidhi-kande tarka-samaye và kenacid adhigatah. S. 

5 Mysticism and Logic (1918). 

? Origen writes to his former pupil Gregory the Wonder-worker: ‘I should 
like to sec you use all the resources of your mind on Christianity and make that 
your ultimate object. I hope that to that end you will take from Greek 
philosophy everything capable of serving as an introduction to Christianity 
and from geometry and astronomy all ideas useful in expounding the Holy 
Scriptures; so that what philosophers say of geometry, music, grammar, 
rhetoric and astronomy—that they assist philosophy—we too may be able to 
say of philosophy itself in relation to Christianity.' Epistle Gregory I, quoted in 
Origen by Jean Danielou (1955), p. 16. 
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modern world. Our society is shaken to its foundations. The con- 
ventional call on the part of religions to believe in God, work for his 
glory and purpose has become open to question. Philosophy is not a 
mere intellectual pursuit labelling and classifying the contents of 
thought but the creation of a new awareness of onesclf and the world. 
Samanvaya or reconciliation 1s the need of our age. The global, all- 
comprehensive changes which are taking place represent something 
new in the structure of human society, though they are not deviations 
from the normal course of history. The world community which we 
envisage can be sustained only by a community of ideals. We have to 
look beyond the political and economic arrangements to ultimate 
spiritual issues. We have to fashion a new type of man who uses the 
instruments he has devised with a renewed awareness that he is 
capable of greater things than mastery of naturc. 

Unfortunately rivalries among religions are retarding the growth 
of an international community, the fellowship of man. If we accept 
the view that the Scriptures of the world are the records of the 
experiences of the great seers who have expressed their sense of the 
inner meaning of the world through their intense insight and deep 
imagination, we will not adopt an attitude of dogmatic exclusiveness. 
Symmachus in his controversy with St Ambrose said: 'It is impossible 
that so great a mystery should be approached by one road only.' 
Nicholas of Cusa, echoing the words of.the prophet Muhammad, 
observes: 'God is sought in various ways and called by various 
namcs in the various religions . . . he has sent various prophets and 
teachers in various ages to the various peoples. The view is in 
agreement with the concept of universal revelation that has the 
support of Justin, Clement and Origen. The Logos or the Word of 
God inspired all that is true and good in the religious thinking of men. 
The seeds of Logos, Logos Spermattkos, were scattered in all mankind. 
Justin proclaims: 'All who have lived according to the Logos are 
Christians, even if they are generally accounted as atheists, like 
Socrates and Heracleitus among the Greeks.'! Clement of Alexandria 
looked upon Greek philosophy as ‘a preparation for Christ’; ‘a 
schoolmaster to lead us to Christ'.? He brought about the marriage 
between Platonism and Christianity. The early Fathers enriched 
Christian mysteries by using the 1deas of Socrates and Plato. They 
expressed Christianity in terms familiar to the people trained in 
Greek thought. Augustine's views are well known. ‘The salvation 
brought by the Christian religion has never been unavailable for any 
who was worthy of it.' What is now called the Christian religion 
always existed in antiquity and was never absent from the beginning 
of the human race until Christ appeared in the flesh. At this time, the 
true religion which was already there, began to be called Christian- 
ity.? It 1s now admitted that in the course of its development 


1 Apology I. 46. 2 Stromata IV. 28, 32. * Retractions I. 13. 
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Christianity has drawn upon Greek metaphysics and mystery 
religions. The religion of the New Testament according to St Paul is 
‘debtor both to Greeks and barbarians’.1 Now that the religious 
environment has been world-wide and the living faiths are en- 
countering one another the idea of fellowship among religions is 
gaining ground and a reconciliation or samanvaya is taking place. 

The great sages are symbols of the Spirit in which they are one. 
While we have to communicate our faith through words and symbols, 
forms and creeds in accordance with the accidents of our race, 
nation or training, we use them to help us to realise the presence of 
the Spirit in us. If we strive with a sincere intent and a whole heart, 
we get not to a new faith but to the heart of all faith. 

The first four sáras are said to be the essence of the teaching of 
the B.S. 


Section 5 (5-11) 
INADEQUACY OF NATURALISM 


I. 1. 5. Section 5 (5-11) suggests by various arguments that the 
cause of the world is conscious reality and cannot be identified with 
the non-conscious pradhana or matter as the Samkhya system holds. 


tksater nasabdam. 

Because of seeing (matter which 1s) not founded on the Scripture 1s not 
(the cause). 

iksateh: on account of seeing; na: not; aSabdam: not founded on 
Scripture. 

The primary matter, pradhana, is sometimes said to be the root 
cause of the world. From the principle that every effect has a 
cause, to avoid infinite regress, we affirm a primary cause which itself 
is uncaused. "That in which the world, divested of name and shape, 
resides, some call prakrti, others maya, others atoms.? Devi 
Mahàtmya says: “You are the power of Visnu, endless valour. You 
are the source of the universe, the primal mäyã. By you all this is 
enchanted [confused]. When you are gracious you are the cause of 
final emancipation.'? 

The Samkhya thinkers argue that the non-intelligent matter 
pradhana consisting of the three strands of sattva, rajas and tamas is 
the cause of the world. This view is devoid of scriptural evidence. 


1 Romans i. 14. 
23 namaripa-vinirmukiam yasmin samtisthate jagat. 
tam àhuh prakytim kecin mayadm vanye pare tv anün. 
Quoted from Brhad-Vdsistha in the Patanjala-bhasya-Varitika. 
3 tvam vaisnavi Saktiy ananta-virya visvasya bijam paramási maya 
sammohitam devi samastam elat ivar vai prasannà bhuvi mukti-hetuh. 
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Pradhána cannot be the cause, for the quality of seeing, thinking is 
ascribed to the cause in the Scripture. The passage says tad athsata 
bahu syam frajàyeveti.! ‘It saw, [thought], may I be many, may I 
grow forth.’ Thought is prior to all creation.? 

The Samkhya thinkers may say that thought is a quality of the 
sattva (goodness) quality of the pradhana. It is said that when the 
three gunas are in equipoise in the state of pradhana knowledge which 
is a quality of goodness is not possible. There can be no knowledge 
without a witnessing principle of consciousness.? If it is said that 
pradhana possesses the quality of knowledge owing to the witnessing 
principle, the Lord, then it would be more reasonable to assume that 
the all-knowing Brahman itself is the cause of the world. 

This sūtra is used to suggest that the Ultimate Reality is not 
nireuna-Brahman, but.saguna, Personal God. R. develops his view 
that the universe of sentient and non-sentient beings constitutes the 
body of the Lord. According to Saivites, Sakti and Siva are both 
Brahman and through their harmony they ensoul the world.* Accord- 
ing to Srikantha, Siva qualified by Sakti, Sakti-visista-Siva,is Brahman. 

Baladeva gives a different interpretation: ‘Since [Brahman 1s] 
seen [i.e. mentioned by the Scripture] [he is] not inexpressible.' 

Vijiàna-bhiksu points out that Brahman must be a person since it 
is said that he perceives or desires. Perception or desire cannot be 
attributed to unconscious prakyti. Vijfàna-bhiksu questions S.’s 
assertion that the purport of the sara is that prakrti is not the cause 
of the world since the idea of prakyti is un-Vedic. He quotes from the 
Upanisads many passages where prakrti is spoken of as the cause of 
the world, as the energy of God, for example, in the S.U. Even 
though the magician may withhold his magic, the magic power is in 
him. 

It is clear that the Sütrakàra does not hold that the world is due to 
avidyá. He takes the problem of the creation of the world seriously 
and urges that the world is the product not of pradhana of the 
Samkhya system but of Brahman possessed of intelligence. There 1s 
no suggestion here of the unreality of the world. 

$. holds that Brahman’s power is maya, that it exists and functions 
only as residing in Brahman, that, though thus informed, it is 
transcended by Brahman. The effect is Brahman functioning through 
maya and is not non-existent. The world is unreal apart from 
Brahman but is real as founded in Brahman.’ 


1 C.U. VI. 2. 3; P.U., p. 449; sec also Aitareya Aranyaka II. 4. 1. 2. Prasna U. 
VI. 3. 2 sarvesu api srsti-prakaranesviksd-pirvikaiva srsiih pratiyate. R. 
3 nasdksikd sattva-vrltir janati nàbhidhiyate, na cácetanasya pradhanasya 
saksitvam asti. S. 
+ Saktth Sivas ca sac-chabda-prakrti-pratyayoditau 
tau brahma-samarasyena samasta-jagad-àlmakau. 
5 mayaya vyadpara-nivrltiy evávagamyate na nasah. 
* brahma-vyatirekena kàrya-játasyabhava iti gamyate. Š. 
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I. 1. 6. gaunas cen natma sSabdat 


On account of the word self (used for the cause), (the meaning of the word 
'seeing') is not secondary (figurative). 

gaunah: secondary, figurative; cem: if; ma: not; dtma-Sabdat: on 
account of the word 'self'. 

If it is argued that the word ‘seeing’ is used in a secondary or figura- 
tive sense in some passages ‘That fire thought; that water thought',! 
and it may be so treated here, the answer is that the word 'self' is 
actually employed. It is the self that sees or thinks and there 1s no 
need to look upon seeing as figurativc. In the passages 'fire thought' or 
‘water thought’ what thinks is the self acting through them.? 

Baladeva gives a different interpretation. If it be said that the 
creator of the world is gauna (i.e. saguna Brahman associated with 
the qualities of prakrti possessing the sativa guna), the sira says it 
cannot be on account of the term ‘self’. This term ‘self’ can apply 
only to the «rguna- Drahman, free from the qualities of prakrit. 


I. 1. 7. tan-nisthasva moksopadesat 


Because release ds taught of him who takes his stand on (is devoted to) 
that (Brahman), 

tan-nisthasya: of him who concentrates on that Self (or Brahman). 
moksopadcSat: because of the instruction of release. 

If it be said that the term ‘self’ may be used in regard to pradhana, 
figuratively, that the real (sat) meant in the Upantsad? is the non- 
intclligent matter, it 1s said in reply that release is possible only with 
concentration on Self which is intelligence. The whole teaching in 
the Upantsad is clear that release is possible for one who is devoted to 
the Real as self, fat satyam, sa atma. 

Devotion to the non-intelligent principle is the cause ofallsuffering ; 
it cannot lead to release. Even those who advocate the view of 
pradhana as the cause of the world do not maintain that he who is 
devoted to pradhana attains release.4 

Baladeva argues that salvation is promised to him who relies on 
nirguna-Lbrahman. 


I. 1. 8. heyatvadvacandc ca 


And because there ts no statement that tt has to be discarded. 
heyatva : the quality of being discarded; avacandat: because there is no 
statement; ca: and. 

The word sat has not been used to indicate ?radhána even as a 
first step to the knowledge that the real is Brahman. In such a case 


1 C.U. VI. 2. 3, 4; P.U., p. 449. fat teja aiksata. tà ápa aiksanta. 

2 C.U. VI. 3. 2. 3 C.U. VI. 2ff. 

$ pradhüna-karana-vádinopi hi pradhdna-nisthasya moksam | nábhyupagac- 
chanti. R. 
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there would have been instruction to discard the provisional 
definition of Brahman as pradhana. There are no statements that this 
view has to be discarded. 

What is called arundhati-nydya is adopted here. If we are to point 
out the small star Arundhati, we first direct attention to a big star 
near it and say ‘that is Arundhati’ though it is really not so. Later 
on, we withdraw the first direction and point to the real Arundhati. 
It is possible in the same way that the teacher may direct the pupil 
through the non-self,pradhana, to the self but in that case there would 
have been a statement that the self is not of the nature of pradhiana 
but there is no such statement. 

Ca for Bhaskara means contradiction of the original proposition. 

Nimbarka says [pradhana] cannot be denoted by the terms 
Existent, Self, etc., for there is no [scriptural] statement of its 
having to be discarded. Pradhana cannot serve the purpose of 
salvation. Scripture does not give any other purpose for Scripture 
does not teach anything which does not fulfil a purpose. 

Baladeva says that if saguna-Brahman were the Creator of the 
world, Scripture would have said that he was inferior and fit to be 
discarded. 

In some versions there is, at this point, another s4fra, pratt- 
jfavirodhát. R. and Nimbarka have it as a separate sūtra while $., 
Bhàskara, Vallabha and Baladeva do not mention it. 


On account of the contradiction of the initial statement. 
pratijñā: initial statement, definite thesis. 
virodhat: on account of the contradiction. 

The initial statement 1s that through the knowledge of the one 
reality, all things arc to be known.! From the knowledge of pradhàna, 
we cannot know all things for conscious beings cannot bc the cffects 
of non-conscious principle. There would thus arise a contradiction 
of the view that through the knowledge of one, there would be the 
knowledge of all. 


I. 1. 9. sväpyayät 


On account (of the individual soul) entering the self. 
sva: the Self, ãtman. 
apyayat: on account of entering. 

Pradhana cannot be the Self for it is said “When a person sleeps, 
as it 1s called, then he has reached pure being. He has gone to 
his own, svam apito bhavati. Therefore, we say, he sleeps for he has 
gone to his own.'? Here the Real is said to be the Self. It cannot be 
the pradhana. 

If we say that the word ‘own’ denotes pradhana we will have the 
absurd position that an intelligent entity is being resolved into a 


WCU. VE T. * C.U. VI. 8. 1; P.U., p. 456. 


Text, Translation and Notes 255 


non-intelligent one.! There is also the other passage that in the state of 
dreamless sleep the Self is absorbed in the Self.? It cannot be absorbed 
in the non-conscious pradhana. 

R. quotes the Vrtttkara to the effect: "Then he becomes united with 
the Real—this 1s proved by [all creatures] entering into it and 
coming back out of it.' 

Baladeva reads the s&/ra differently, svafyat, and interprets it 
differently. ‘[The Creator is not the Personal God] because “he [the 
Creator] merges into himself" and saguna-Brahman merges into 
something other than himself.' 


I. 1. 10. gati-samanyat 


On account of the uniformity of teaching (Brahman ts to be treated as 
the cause), 

gait: teaching, primary meaning, pravytti. R. apprehension. 
avagait, Nimbarka. 

samanvat: on account of uniformity. 

The Veddnta texts are agreed in teaching that the cause of the 
world is the intelligent BraAman.? There is no disagreement on this 
point. 

R. says that the import of the scriptural texts is uniform, that 
Brahman alone is the cause and not any other. 

Madhva holds that there is ¢avatamya among the nine different 
kinds of devotees.* Suka is of a different view. For him those who 
practise bhakti in the nine forms mentioned in the Bhagavata are on a 
level.® 

Nimbarka points out that as a conscious cause is indicated by 
all the scriptural texts, a non-conscious cause is not acceptable. 

Baladeva says that Scriptures uniformly teach ntrguna-Brahman 
and not sagiuna-Brahman. 


I. 1. 11. Srautatvde ca 


And because it ds stated 1n the Sruti (that the all-knowing Brahman is 
the cause of the world). 
Srutatvat: because it is stated in the $ru£t, i.e. Vedic Scripture; ca: 
and. : 

The reference is to the S.U.8$ where the All-knowing Lord is said to 
be the cause. 

$. gives a number of passages where the Supreme is described in 


1 pradhanam àtmiyatvát sva-sabodenocyeta, evam api celano ’cetanam apyetiti. 
viruddham apadyeta. $. 2 B.U. IV. 3. 21. 

3 samünaiva hi sarvesu vedantesu cetana-kavanavagatih. S. 

* moksahhye laye tavatamyari devandm afi dysyate. Mahabhdarata-tatparya- 
nirnaya. I. 

5 lasmad anyatamadpi navanadm api bhaktinàm moksa-ripa-phalasya 
samdnatvat. 6 VI. 9. 
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negative terms and others where he is said to be all-knowing, etc. 
He suggests that this dual description of Brahman is relative to our 
states of knowledge and ignorance.! 

R. affirms that the Brahman which forms the object of enquiry 
possesses attributes such as thinking and so on in their real literal 
sense. On the theory that Brahman is nothing but distinctionless 
intelligence, cven the witnessing function of consciousness would be 
unreal. 

There are passages which describe Brahman as devoid of deter- 
minations and others which describe Brahman as endowed with all 
auspicious qualities. They indicate that from the cosmic end brahman 
is viewed as Zsvara and in himself as absolute being devoid of all 
determinations. The Upanisads do not suggest any status of 
inferiority to one or the other. The Satrakàára in 1. 1. 10 makes out 
that the teaching of the texts is uniform. 

This whole section is viewed by Madhva not as repudiating the 
Samkhya view of Pradhàána but as critical of the Advaita view of the 
indescribability of Brahman as being beyond the scope of Vedic 
utterances. na caSabdatvam itara-siddham. The witnessing character 
of the Supreme is inconsistent with the Absolute without deter- 
minations. Brahman is described in the Scriptures for they enjoin 
that Brahman should be perceived. If Brahman cannot be grasped 
and described by any of the pramanas, there would not be any proof 
of its existence. 

Though R. follows $. in his interpretation of this section, he 
says that this section does not support the non-dualistic theory of 
Brahman without determination.? 

While this section (5-11) is viewed by the other commentators as 
dealing with the question whether Brahman or pradhdna is the 
creator of the world, Baladeva discusses in this section the question 
whether nirguna- Brahman or saguna-Brahman is the creator of the 
world. 


Section 6 (12-19) 
THE SUPREME AS BLISS 


It is now established that the cause of the world is an intelligent 
principle and cannot be identified with the non-intelligent pradhana 
of the Samkhya system. From this section onwards to the end of the 
chapter, we find a discussion ef certain terms used in the Upanisads, 


1 evam sahasraso vidyávidyá-visaya-bhedena brahmano dvi-rpatàm dargayantt 
vedanta-vakyant. 
2 ala eva, nirvisesa-cinmatra-brahma-vadino pi sitrvakadvendbhih | $rutibhir 


nivasta veditavyah. pavamarthika-mukhyeksanddi-guna-yogi jijfiásyam brahmeti 
vyavasthapanat ; nirvisesavdde hi sadksitvam apy apáramürthikam. R. 
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whether they refer to the Supreme Lord, the individual soul or 
unintelligent matter. The first topic considered is the meaning of 
ànanda or bliss in relation to the Supreme Reality.! 


I. 1. 12. ánandamayo' bhyasat 


(Brahman ts) a being full of bliss, because of repetition. 
anandamayah: full of bliss; abhyasaát: because of repetition. 

The text considered in this sūtra is the second chapter of the T.U. 
(1-5) where we have a progressive definition of the nature of self as 
consisting of anna, food, prana, life, manas, mind, vtjfiaàna, under- 
standing. Then it is said 'different from and within that which 
consists of understanding is the self consisting of bliss'.? If it be said 
that the Self consisting of bliss is a secondary and not the principal 
self, that it is the empirical self subject to rebirth,’ as it forms a link 
in a series of selves, since it is said to have joy and so forth for its 
limbs and as it is embodied, the reply is given that it is the Highest 
Self on account of frequent repetition in the Upantsads. Though it is a 
link in a series of selves, it 1s the innermost self of all. For the purpose 
of logical exposition and easy comprehension, we are led on from one 
stage to another till we reach the Highest. This accounts for the 
attribution of limbs and body to it. It is not said of dnanda that there 
is another self inside it, as it was said of matter, life, mind and 
understanding.4 The objector quotes the text, brahma puccham 
pratistha:® Brahman, the lower part is the foundation. If Brahman is 
the foundation, ànanda cannot be Brahman. When it is said that 
Brahman is the puccha, it is meant that it is the foundation of all, 
sarvadhara, and not that it is merely a limb (avayava) of ananda. The 
self consisting of bliss is the Supreme Self.$ 

$. gives a twofold explanation of the dnanda-mayadhikarana. 

R. says that the self of bliss is other than the individual soul, it is 
Brahman itself." Hc argues that the self consisting of knowledge is the 


1 Š. holds that the enquiry is continued to explain the distinction between 
nir-visesa Brahman, or the Absolute without determinations, and sa-visesa 
Brahman, or the Absolute with determinations. George Thibaut writes'Butthat 
such an investigation is actually carried on in the remaining portion of the first 
Adhydaya, appears neither from the wording of the Savas nor even fromS.’sown 
treatment of the Vedic texts referred to in the Sutras’. Introduction to Vol. I of 
the Vedanta Sütras with the Commentary of S. (1890), pp. xxxii-xxxiii. 

* lasmàád và etasmad vijiidna-maydl anyo'ntara átmá dnanda-mayah. YI. 5. 
P.U., p. 546. 

3 samsary evadnanda-maya-atma. The individual self does not become ànanda- 
maya for then it would be the creator of the worlds like the Supreme. The 
Supreme who is ánanda-maya gives bliss to the individuals and cannot itself 
be an individual. There is always a distinction between the giver and the 
receiver, the attained and the attainer. 

4 See S.D. I. 1. 19. 5 'T.U., II. 5; P.U., pp. 546-7. 

8 para eva átmá. S. 7 ato vijffiána-mayáj jivdd anya eva paramá:mà. R. 

I 


258 The Brahma Sūtra 


individual self, while the self consisting of bliss is the Highest Self.! 
When Brahman is said to be the support, it means that Brahman has 
no support outside itself. Brahman 1s rooted in itself. 

For Srikantha, the self of bliss is the para-Sakt1, otherwise called 
param-akasa of which Brahman is the support. The Sütrakàra refers 
to Brahman itself as the self of bliss since there is no fundamental 
difference between para-Sakit which is the attribute or dharma of 
Brahman and that which possesses the dharma. The dharmin is 
referred to on account of its essential non-difference from dharma. 

For Nimbarka, that which consists of bliss is the Supreme Self 
alone and not the individual soul. 


I. 1. 13. vtkdra-Sabdannett cen na pracuryat 


If it is said (that anandamaya) does not (denote the highest Self) since 
itis a word denoting modification, itis not so on account of abundance. 
vikara-Sabdat: because of the word denoting modification. 

na itt cet: if it is held that it does not (refer to the Highest Self). 

na: not so; pracuryat: on account of abundance. 

If the word ‘mayat’ is taken to mean ‘made of’, a product or a 
modification, then it cannot apply to the Highest Self which is not a 
product or a modification. It is stated in reply that the word mavyaf 
need not always mean vikdra or modification, it may also mean 
pracurya* or abundance. Brahman abounds in bliss and this bliss is 
immeasurable.’ 

Suka says that it is the Supreme Sclf only that is primarily 
contemplated and there is not a suggestion of non-difference between 
the individual soul and the Supreme Self.4 


I. 1. 14. taddhetu vyapadesac ca 


And because (Brahman) is declared to be the cause of it (the bliss). 
tat: of it (bliss); hetu (cause); vyapadesat: because (Brahman) is 
declared; ca: and. 

The Self which causes bliss? must itself abound in bliss, even as 
one who gives wealth to others must himself possess abundant 
wealth. 

According to Srikantha, the self of bliss is cit-Sakti, the energy of 
consciousness, while the Brahman spoken of as the tail or the support 
is the Supreme Brahman. 


1 See B.U. III. 7. 22; P.U., p. 229. 

2 Panini V. 4. 21. * T.U. II. 8. 

4 tasmat iha śārīratvasya param-àtmany eva paryavasanat na jiveśvara-abheda- 
prasakti-gandho'pi iti niścīyate. See Jaya-tirtha's Nydya-sudha I. 1. 25. 

5 esa hy evánandayati. T.U. II. 7. 
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I. 1. 15. maàntra-varmtkam eva ca giyate 


And because the same (Brahman) which 1s described 1n the mantra is 
sung (in the Brahmana). 
mantra-varnikam: what is described in the mantra, eva: the same; 
ca: and (hence); gzyate: is sung. 

Anandamaya is Brahman because the Mantra and the Brahmana 
portions of the T.U.! agree in referring to the same Brahman. 


I. 1. 16. netaro'nupapatteh 


(Anandamaya ts) not the other, because of inappropriateness. 
na: not; itara: the other; anupapatteh: because of inappropriateness. 

The individual soul is not capable of the activities of creation, etc. 
S. says that it is impossible for the individual soul or any being other 
than the Highest Self, to brood over himself before sending forth 
whatever there is. To think about things to be created and to create 
the things in such a way as to be non-different from himself are 
possible only for the Highest Self.? 

The Sanskrit word for creation is derived from sy, to emit, to 
discharge. Creation is an outflow from the Divine. It is not creation 
out of nothing. 

R. explains that the higher self is not Brahman without deter- 
minations but the all-knowing, blissful Brahman. The clause 'from 
which speech returns along with mind' means that mind and speech 
are not means for the knowledge of Brahman.? 

Srikantha makes out that Hiranya-garbha, world-soul, is not the 
cause of the world, on account of inappropriateness. He begins a new 
section here consisting of sūtras 17-20, to deal with the question 
whether the Supreme /Svara is the cause of the world or someone 
else, viz. Hiranya-garbha. Praja-patt in the context is equivalent to 
pasu-patt. 


I. 1. 17. bheda-vyapadesac ca 


And on account of the declaration of difference (between the two). 
bheda : difference; vyapadesat: on account of the declaration; ca: and. 

The individual soul and the Self of bliss are represented as different 
in the Upanisad.* ‘That, verily, is the essence of existence. For truly 
on getting the essence, one becomes blissful.' He who attains cannot 
be that which is attained.5 


1 II. x and 5. 

2 tatra prak-charivadyutpatter abhidhyanam — srjyamánánüm vikarainam 
svastur avyatirchas sarva-vikara-sysjié ca na parasmad átmano'nyatropapadyate. 
$. 3 van-manasayos talrápramanalàm vadet. R. 

* T.U. II. 7; P.U., pp. 548-9. 5 na hi labdhaiva labdhavyo bhavati. S. 
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S. suggests that this and the previous sara relate to the difference 
between the Highest Self and the individual self, for in his view the 
two are the same. The difference between the individual soul and the 
Absolute Self cannot be regarded as fictitious according to this 
sūtra, though Ś. holds that there is no difference in reality between 
the individual soul and Brahman. 

R. refers to another passage in the T.U. (IT. 5) and holds that the 
difference between the individual soul and the Self of bliss is real. 

rikantha says that the sūtra states the difference between 
Hiranya-garbha and the Supreme Lord. 


1. 1. 18. kamac ca nanumanapeksa 


And on account of desire, there is no dependence on inference. 
kamat: on account of desire; ca: and; ua: not; anumandpeksa: 
dependence on inference. 

The desire ‘to become many and to create’ makes out that the 
non-intelligent Pradhana cannot be the cause of the world or be one 
with the Self of bliss for it is incapable of volition. Thought (I. 1. 5) 
and desire in this saíra suggest that the inference made by the 
Samkhya that pradhana is the root cause of the world is wrong. Will 
is possible for a conscious being or for the Self of bliss and not for 
matter, pradhana. 

R. and Nimbarka argue that if the individual soul is admitted to be 
the cause, it must depend on a material cause, pradhana, as a potter 
depends on clay, etc. But the Supreme Self has no need to depend on 
any factor outside himself. 

rikantha points out that though Hivanva-garbha is said to have 
created the world, it does not stand to reason for it is the Lord himself 
who is said to have created the world in the form of Htranya-garbha. 


I. 1. 19. asmtinn asya ca tad yogam Ssastt 


Besides, in thts the union of this with that (Scripture) teaches. 
asmin: in this; asya: of this; ca: and; tad-yogam: union with that; 
Sastt: teaches. 

Scripture teaches the union or yoga of the individual soul with the 
Self of bliss. When the individual soul attains knowledge, it is united 
with the Self of bliss, i.e. in the state of release, the two are united. 
This is possible only if we understand by the Self of bliss, the Highest 
Self and not either pradhana or the individual soul.! 

. gives another interpretation of these stras (12-19). We cannot 
hold that the affix mayat means product or modification with 
reference to food, life, mind and understanding and means something 
different, ‘abundance’ when we come to ànanda. The words belong 


1 tac ca pavam-dima-parigrahe ghatate, na pradhana-parigrahe jiva-parigrahe 
và ; lasmüd ananda-mayah param-àlmeti siddham. S. 
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to one series and it would be wrong to suggest that only the last word 
of the series refers to Brahman. If dnanda-maya denotes Brahman, 
even anna-maya should denote it.! If it is argued that for other 
members, there is an inward self, while no such inner self is mentioned 
for ananda-mava, limbs are attributed to it and Brahman is said to be 
its lower part or support. It is not ananda-maya that is Brahman but 
its support is Brahman.” Puccha is to be taken as support or resting 
place. B.U. says: ‘Only on a particle of this bliss [of Brahman] all 
other creatures live.’$ 

If, in spite of this, we still hold that ananda-maya self is Brahman, 
$. urges that it refers to the determinate Brahman and not the 
Brahman without determinations.* Ananda is the quality of Brahman 
qut not ananda-maya. So the affix mayat does not mean abundance 
but product or modification.5$., after telling us that the d@nanda-maya- 
aima or the Self of bliss is the Highest Self,$ rejects this view and 
holds that Brahman as the foundation is the indeterminate Brahman 
and ànanda-maya-àtmà is only the determinate Brahman. 

The first explanation that Brahman is ananda-maya, full of bliss, is 
accepted by $., R., KeSava-Kasmirin, Vallabha and others. Since this 
interpretation goes against the unqualified character of Brahman, S. 
offers a strained explanation that adnanda-maya is a vesture of 
Brahman. 

The Sütrakàra evidently means that Brahman is full of bliss. 

While the indeterminate Brahman cannot be spoken of by words 
or concepts, when we attempt to describe it we state it to be 
characterised by bliss and the whole creation is an expression of this 
bliss or joy. The controversy raised by S. relates to the relative 
superiority of Brahman and Isvara, Absolute and God, but the two 
are co-ordinate though logical and not temporal priority may be 
given to the indeterminate Brahman for Brahman must be before it 
can create. 

Bhaskara interprets /ad-yogam as union with the Lord, ie. 
salvation, 

Srikantha says that the Lord himself creates the world in the form 
of Hiranya-garbha. The latter is the soul of this world. 

Baladeva interprets tad-yogam as union with fearlessness. 


1 anna-mayadinam api tarhi brahmatva-prasangah. S. 

2 pratistha, parayanam cka-nidam. S. 3 IV. 3. 32. 

* sa-visesam brahmabhyupagantavyam. S. 

5 tasmüd anna-mayádisv ivánanda-maye'pi vikarartha eva mayad vijfieyo na 
pracuryarthah. S. 

* para evatma dnanda-mayo bhavitum arhati, tasmád ànanda-mayah param- 
ātmā iti sthitam. S.B. I. 1. 12; I. 1. 19. 
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Section 7 (20 and 21) 
THE GOLDEN PERSON IN THE SUN AND THE EYE 


I. 1. 20 antas tad-dharmopadesat 


The person within (appearing within the sun and the eye ts the highest 
God) because his qualities ave mentioned. 

antah: within; tad-dharma-upadesat: because his qualities are 
mentioned. 

This section purports to show that the Golden Person seen within 
the sun and the Person seen within the eye! do not refer to any 
individual soul of eminence but to the Supreme Brahman. While the 
U panisads stress the relativity of all logical knowledge, they yet use 
this knowledge through symbol and similitude to approximate to the 
absolute truth, though without ever being able to attain it. The 
Ultimate can be approached only asymptotically. It can be appre- 
hended in a sort of penumbral manner by way of what Nicholas of 
Gusa, a distinguished thinker of the fifteenth century, calls con- 
jecture. In Nicholas’s view, conjecture does not mean a guess at the 
truth or a hypothesis but actual though necessarily inadequate 
truth. This view bears some resemblance to the Thomistic doctrine of 
Analogy. The Upantsads use this method. The sun which not only 
illumines but warms is the best image of the Divine used by the 
ancient Indians, the Iranians and others. 

The passages referred to are C.U. I. 6ff. and I. 7. 5. The objector 
argucs that the person described as possessing form and features, a 
golden beard, etc., cannot be Brahman without determinations. He 
is not all-pervading and his powers are limited. To this, S. answers that 
only the qualities of God are mentioned in regard to him. The person 
in the sun is called «wf and is said to be free from all sins. Freedom 
from sins is a feature of God and not any individual soul, however 
eminent. The Person in the eye is declared to be Rk, Saman, etc., 
and is the cause of them all. When it is said that those who sing unto 
him bccome wealthy (C.U I. 7. 6), the reference can only be to the 
Supreme. S. says that the Golden Person represents the determinate 
Brahman who is the object of meditation. God by his power can 
assume any form for the sake of bestowing grace on his devotees.? 

R. agrees with the view that the Supreme by his mere will can take 
any shape, human, divine or otherwise so as to render it suitable for 
the apprehension of the devotee and then satisfy him.’ 

Stikantha identifies the golden person within the sun with Siva 

1 C.U. I. 6. 

? paramesvarasyapiccha-vasan màyà-mayam rüpam südhakanugrahàrtham. Š. 

3 tad idam  svübhávikam eva ripam updsakanugrahena tat pratipatya- 
nugunàükàüram, deva-manusyddi-samsthdnam karoti: svecchéyaiva parama- 
kāruniko bhagavan. 
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and accounts for the mention of two eyes only and not the third by 
saying that the third cye is ordinarily closed. 


I. 1. 21. bheda-vyapadesac canyah 


On account of the declaration of difference, there 1s another (different 
from the individual souls residing in the sun, etc.). 

bheda: difference; vyapadesat: on account of declaration; ca: and; 
anyah : another. 

The passage considered is B.U. III. 7. 9 which declares that the 
Self which resides and rules from within is different from the indi- 
vidual soul and the body of the sun or of any other being. The 
Supreme is the inward principle of all beings.! 


Section 8 (22) 
AKASA (SPACE) AS BRAHMAN 


I. 1. 22. àkasas tallingat 


Akasa (is Brahman) since the characteristic marks (of Brahman) are 
mentioned, 
akasah: space; tat: that; limgat: on account of characteristic marks. 

The passage considered here is C.U. I. 9. 1, which holds that all 
beings originate from dkaSa, space. This refers to the highest 
Brahman, AkaSa is equated with dnanda in T.U. II. 7; see also 
C.U. VIII. 14. 1. As all the prominent characteristics of Brahman 
are mentioned in regard to akasa, it cannot refer to the element 
akasa, but only to Brahman. Besides, the synonyms used for dkasa, 
vyoman, kha, are used for Brahman. Akasa is that which shines 
everywhere.’ 

The word à&a$a is translated by ether, space, though both these 
are inadequate equivalents. 


Section 9 (23) 
LIFE AS BRAHMAN 


I. 1. 23. ata eva pranah 


For the same reason, life (is Brahman). 

atah: hence, for the same reason; eva: also; pranah: life, vital breath. 
The question arises whether in the passages (C.U. I. 10. 9; I. 11. 

4 and 5) prana or life refers to the vital principle or Brahman. The 


1 P.U., pp. 226-7. 
2 Gsamantat káíata iti ākāśah. See Srinivasa’s Vedánta-kaustubha. 
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same argument of the presence of characteristic marks is used here to 
make out that prdna does not mean the life principle (or the fivefold 
vital breath) but the Supreme Brahman. 

R. states that life is not present in all things; for example, it is not 
present in stones, wood, etc.: Brahman is called life because he 
bestows the breath of life on all beings.! 


Section 10 (24-27) 
LIGHT AS BRAHMAN 


In these safras, the light mentioned in C.U. III. 13. 7 is established to 
be not the physical light but the highest Brahman. 


I. 1. 24. jvyott$ caranabhidhanat 
(The word) light (indicates Brahman) on account of the mention of feet. 
jyotth: light; carana: feet, pada ; abhidhanat: on account of the mention. 

The passage considered is C.U. III. 13. 7. To what does ‘hight’ 
refer? The objector says that it refers to physical light. Ordinarily 
light and darkness are opposed to each other and so light must mean 
the physical light. The word ‘shines’ refers to sun and similar sources 
of light. It cannot refer to Brahman which is devoid of colour. Since a 
physical boundary is mentioned for light it cannot mean Brahman 
which is the self of all and has no boundary. If it is suggested that the 
light mentioned is the original, invisible first principle of light, it 
cannot be made an object of devotion or used to dispel darkness. The 
attributes ‘beyond heaven’ or ‘on this side of heaven’ cannot apply to 
Brahman which has no sides or supports. This light beyond the 
heaven cannot be identified with Brahman as it is said to be the same 
as the light within the body,? which is physical in character. 
Meditation on this light is said to make one celebrated and beautiful. 
But meditation on Brahman gives us not these precarious goods but 
final release. No special characteristic marks of Brahman are given 
here. The previous section of the Upanisad (C.U. III. 12) deals with 
gayatri alone and not with Brahman. 

To all these objections, the reply is made that the word ‘light’ 
refers to Brahman since in the preceding passage (C.U. III. 12. 6)? 
Brahman is spoken of as having four feet. One foot of it covers all 
beings: three fect of it are the immortal in heaven. This immortal in 
heaven cannot be the ordinary light. 

The one topic discussed in this section of the Upanisad as also 


1 atah pranayati sarvani bhütantti kytvä param brahmaiva prána-sabdenábhid- 
hiyate. * antah puruse jyotih. 
3 pádo'sya sarvà bhütüni, tribád asyamrtam divi. 
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the preceding and the succeeding is Brahman. As the general topic 
considered is Brahman, it is futile to argue that the words ‘light’, 
'to shine', apply to physical light only and exclude reference to 
Brahman. They refer to Brahman in so far as it is characterised by the 
physical shining light which is its effect. In several passages 
(B.U. IV. 3. 5 and T astiriya Samhita I. 6. 3. 6) whatever illuminates 
something else is spoken of as light and so Brahman which gives light 
to the entire world may be called light.? To the objection that the 
omnipresent Brahman cannot be viewed as being bounded by 
heaven, S. says that it is not contrary to reason for it serves the 
purpose of devout meditation.? So Scripture speaks of different kinds 
of devout meditation as specially connected with certain localities. 
For the same reason it is possible to attribute to Brahman a multi- 
plicity of abodes. Even the fire in the body may be regarded as a 
symbol or outward appearance of Brahman. For Š. meditation on the 
Highest Brahman as the Universal Self results in final release; 
worship of other symbolic representations of Brahman result in 
various rewards. Brahman is the light of lights, jyottsam jyotih.* 


I. 1. 25. chando’bhidhandn neti cen na, lathà ceto'rbananigadat tatha 
hi darSanam 

If it be said that (Brahman ts) not (mentioned) since the metre is 
mentioned, (the reply 1s) not so because the fixing of the mind (on 
Brahman by means of the metre) 1s declared. This also ts seen (elsewhere). 
chandah: metre; abhidhanat: being mentioned; na: not; tti: so; 
cet: if; na: no; tatha: so; cetah: mind; arpana: fixing; nigadat: on 
account of being declared; tathd: this; ht: also; darsanam.: being seen. 

R. reads nigamat for nigadat. Nigama is a sacred precept or 
direction or instruction. 

If it be objected that the passage considered in the previous sūtra 
refers to the gáyatri metre and not to Brahman, it is said in reply that 
the metre is to be used for fixing the mind on Brahman. Light, metre, 
etc., are used as means for the meditation on Brahman. 

$. quotes the Vyitikara as holding that the gáyatri directly denotes 
Brahman, on account of the fact that the gayatr? and Brahman have 
both four feet or quarters. Even on this view, only Brahman is 
spoken of in this sara. 

Baladeva means by darsanam consistency. For him tatha ht 
darsanam means: ‘for by such an explanation alone the above 
passage gives a consistent meaning’. 


1 See also Taittiriya Bradhmana (III. 12. 9. 7): ‘That by which the sun 
shines [first] and illumines others’ “yena süryas tapati tejaseddha" .' 

2 brahmanopi caitanya-vupasya samasta-jagad-avabhása-hetutvád upapanno 
jyolis-Sabdah. S.B.U. IV. 4. 16. 

3 sarva-gatasyadpt brahmana updsanadrthah — pradesa-visesa-barigraho na 
virudhyate. t B.U. IV. 4. 16. 

1* 


» «4 
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I. 1. 26. bhütadi-báda-vyapadesopapaltes caivam 
Thus also (Brahman is the topic) for the indication that the beings, etc., 
are the feet 1s reasonable. 
bhitdd:: beings, etc.; pada: feet; vyapadesa: indication; upapatteh: 
because of reasonableness; ca: and; evam: thus. 

The passage considered is that ‘all the beings are one foot [or 
quarter] of it’. Rg Veda (X. 90) mentions this verse with reference to 
Brahman. See also B.G. (X. 42). 


I. 1. 27. upadesa-bhedannett cen nobhayasminn apy avirodhat 


If it be said that (Brahman cannot be recognised as the same in the two 
passages,) on account of the difference in teaching, (we reply that) it 1s 
not so because there 1s nothing contrary (to such recognition) in both 
cases. 

upadesa: teaching; bhedat: on account of difference; na: not; tti: so; 
cet: if; na: not; ubhayasmin: in both cases; apt: even; avirodhat: 
without contradiction. 

The objection states that the two passages are actually contra- 
dictory. The passages are: ‘Three feet of it are what is immortal in 
heaven’, tripadasya’mrtam divi: (C.U. III. 12. 6); the other is ‘that 
light shines above this heaven’, atha yad atah paro divo qyotir 
dipyate’ (C.U. 111. 13. 7). In one, heaven is designated as the abode, 
in the other as the boundary. There is thus a difference between the 
two. In spite of it they both refer to Brahman. S. gives an analogy for 
argument. ‘Just as in ordinary language a falcon, although in 
contact with the top of a tree, is not only said to be on the tree, but 
also above the tree, even so Brahman though being in heaven is 
referred to here as being beyond heaven also.’ Another explanation 
is also offered. A falcon, though not in contact with the top ofa tree, 
is said to be above the top of the tree and also on the top of the tree.? 


Section 11 (28-31) 
LIFE AS BRAHMAN (contd.) 


I. 1. 28. pranas tathanugamat 


Life (ts Brahman) on account of (intelligible) connection. 
pranah: life; tathà: in that way; anugamat: on account of (intelligible) 
connection. 
A connected consideration of the passages referring to life or 
1 yathà loke vrksdgrena sambaddho'bi $yena wbhayathopadisyamáno drésyate. 
vrhsügre $yeno vrhsügratparatah &yena iti ca. S. 
* yathàü loke vrksagrendsambaddho'pi $yena ubhayathopadisyamáno drsyate ; 
urksagre $yeno vrksügrütparatas $yena iti ca. 
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prana (K.U. 111. 1, 2, 8),! requires us to look upon prana as Brahman. 
It cannot be treated as breath or modification of air or the individual 
soul or the self of some divinity. The different passages can be 
construed as a whole only if they are viewed as referring to Brahman 
and not to vital air.? 


I. 1.29. na vaktur  àlmopadesad 18 ced | adhyátma-sambandha- 
bhima hy asmin 


Jf tt be said that (Brahman ts) not (indicated) because the speaker refers 
to himself, (we reply that 1t 1s not so) for here (in this Chapter) references 
to the inner self are numerous. 
na: not; vakiuh: of the speaker; atmopadesat: because of reference to 
himself; 14: so; cet: if; adhyatma: inner self; sambandha: references 
(relationships); bhama: numerous; hy: because; asmin: in this. 
The objection considers Indra’s statement ‘Know me only’? and 
later on ‘I am frama, the intelligent self’.4 Of Brahman, it is said, 
‘It is without speech, without mind’.® Indra praises himself by listing 
a number of his qualities. Pr@na cannot denote Brahman. 


I. 1. 30. sastra-drstva tüpadeso vamadeva-vat 


But the teaching (of Indra that he is one with Brahman) (ts justifiable) 
through the insight of Scripture as in the case of Vamadeva. 
Sastra-drstya: through the insight of Scripture; tu: but; upadesah: 
teaching; vamadeva-vat: like Vamadeva. 

The individual self Indra, perceives through the intuition of 
transcendental truth that his self is identical with the Supreme Self 
and so instructs Pratardana about the Highest Self through the 
words ‘Know me only’. 

By a similar intuition, the sage Vamadeva attained the knowledge 
expressed in the words: ‘I was Manu and Siirya.’ 

Intuitive insight is defined in Govindananda’s Ratna-prabha as the 
self-evident intuition rendered possible through the knowledge 
acquired in previous existences. Compare the famous statement, 
brahmavid brahmaiva bhavati. The knower of Brahman becomes 
Brahman.” The individual in a supreme effort stretches towards the 
indefinable and adorable and in that condition he is lost and absorbed. 

R., in accordance with his doctrine, makes out that the object of 
meditation is the Highest Self of which his own individual person is 
the bodv. The sage Vamadeva perceiving that Brahman is the inner 


1 P.U., pp. 774ff. 

! sarvam etat parasmin brahmanydasriyamdane anugantum sakyate na mukhye 
prane. Š. 

3 mam eva vijanthi. 4 pranosmi prajnátmá. 

5 avag amanda. B.U. III. 8. 8. 

* Cp. janmantara-krta-sravanadina asmin janmani svatas-siddharı darsanam 
ürsam. ? Cp. ya evam veda aham brahmásm1. B.U. I, 4. 10. 
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self of all, that all things constitute his body and that the meaning of 
words denoting a body extends up to the principle embodied, denotes 
with the word ‘I’ the Highest Brahman to which he himself stands in 
the relation of a body and then predicates of this ‘T’, Manu, Sürya and 


other beings.! 


I. 1. 31. giva-mukhya-prana-lingan neti cen nopasat traividhyad 
asritatvad tha tad-vogat 

If it is said that (Brahman) is not (meant) because the characteristic marks 
of the individual soul and the chief breath (are mentioned), (we say) no, 
because (on this interpretation) three types of devotion (would result) ; 
because (our view) 1s accepted elsewhere; and because (characteristic 
marks of Brahman) are connected (with the passage under discussion). 
giva: individual soul: mukhya-prana: chief breath; /iigdt: on 
account of characteristic marks; na: not; 2/2: so; cet: M; wpdsat: on 
account of meditation; ¢vazvidhyat: on account of threefoldness; 
asritatvat: because of acceptance; tha: here; tad-yogat: because of its 
connection with that. 

The passage refers to a single type of meditation and so cannot be 
treated as suggesting different objects of meditation. It says ‘Know 
me only’ and then ‘I am life, the intelligent self, meditate on me as 
life, as immortality’ and concludes ‘And that life, indeed, is that 
intelligent self, blessed, imperishable, immortal’. As the beginning 
and the conclusion are scen to be similar, the whole passage must be 
taken as referring to one and the same type of meditation. Again, 
we have passages where life is treated as equivalent to Brahman. 
Besides, the characteristic marks of Brahman are assigned to life. 

The Vrttikara gives a different interpretation, that the section aims 
at cnjoining three kinds of meditation on Brahman as life, as 
intelligent self and in itself. So Brahman is the topic of this section, 
whether in its own nature or in the form of its two adjuncts of the 
individual soul and lifc. 

Bhaskara omits ‘asritatuad tha tad-yogat'. 

R. argues that the threefold view of Brahman is quite appropriate: 
(1) meditation on Brahman in his own nature as the cause of the 
world, (ii) meditation on Brahman with the totality of the enjoying 
souls as his body, (iii) meditation on Brahman with the objects and 
mcans of enjoyment for his body.? 

Srikantha follows R. in holding that the three kinds of meditation 
on the Lord are (1) svartipena, in his own nature, (2) bhoktr-Sarirena, 


! yathà vamadevah parasya brahmanah sarvantaratmatvam — savvasya 
lacchaviratvasi Sariravácinàm Sabdandm Sarirint baryavasánam pasyann aham 
itt svütma-sSarirakam param brahma nirdisya tat sáómánüdhikaranyena manu- 
stryadiny vyapadisati. R. 

2 nikhila-karana-bhitasya brahmanah svarüpenánusandhánam, bhoktr-varga- 
Sarirakatvánusandhànam, bhogya-bhogopakarana-Sarivakatuanusandhanam. 
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as having the totality of enjoying souls for his body, (3) bhogya- 
rüpena, as having the objects and means of enjoyment for his body. 

In this first part of the first chapter of the B.S. we get an indication 
of the governing principle that gives life to the great structure of 
Hinduism. Regarded from the outside, it may have the appearance 
of a confused mass of conflicting 1deas, a congeries of contradictory 
elements, a complex of varied forces. There is, however, an identity, 
not mechanical but organic. To understand it we must live in the 
Hindu life-stream. Then we can know its full meaning and com- 
plete reality and feel the forces which pulsate through the whole 
body. 

We should not get imprisoned in our ideas as intellectuals do or in 
our flesh as sensualists do. Enlightenment comes only with self- 
surrender and we do not surrender ourselves so long as we cling to 
our ideas. When rcason leads us to experience, we know the meaning 
of life. This experience 1s variedly interpreted but the interpretations 
are no substitute for the experience. 


Section 1 (1-8) 
MIND AS BRAHMAN 


Certain other passages which are not clear about their reference to 
Brahman are taken into consideration in this part. The eight sūtras of 
this first section show that the being which consists of mind, whose 
body is breath, etc., mentioned in C.U. III. 14, is not the individual 
soul but the Highest Brahman. 


I. 2. 1. sarvatra prasiddhopadesat 


(That which consists of mind is Brahman) because of the teaching of 
what is well known everywhere. 

sarvatra: everywhere; prasiddha: well known; upadesat: because of 
the teaching. 

The passage considered is C.U. III. 14. The doubt arises whether 
what is pointed out as the object of meditation by means of attributes 
such as ‘consisting of mind’, etc., is the individual soul or the 
Highest Brahman. For it is the individual] soul that is connected with 
mind, etc., and not Brahman ‘who is unborn, without breath and 
without mind, pure'.! Since we are asked to meditate with a calm 
mind, the object of meditation necd not be Brahman. The other 
descriptions, ‘He to whom all works, all desires bclong', ‘He is my 
self within the heart, smaller than a grain of rice, smaller than a 
grain of barley’, apply to the individual soul. The object of meditation 
indicated by the qualities of ‘consisting of mind’, etc., is the 
individual soul. 

The objection is answered by the sZira which says that all the 
Vedanta passages speak of the cause of the world. 

R. says that the text which declares Brahman to be without mind 
and breath is meant to deny that the thought of Brahman docs not 
depend on a mind and that its life does not depend on breath.? 


I. 2. 2. vivaksita-gunopapattes ca 


And because qualities desired to be expressed are appropriate (in 
Brahman). 
vivaksita: desired or intended to be stated;? guna: qualities; 
upapatteh: because appropriate; ca: and. 

The qualities useful in meditation belong to Brahman alone. He is 
satya-samkalpa, having true purpose. This applies to the Highest 
Self which has unimpeded power to create, maintain and dissolve the 


1 M.U. II. 1. 2; P.U., p. 680. 
? mana-àyattam jüánam pranayattam sthitam ca brahmano nisedhati. 
3 vaktum is[as vivaksitam. 
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world.! Similarly in C.U. (VIII. 7. 1) the Self is said to be ‘free from 
sin’. It is omnipresent like dkása, space. See also $.U. IV. 3; B.G. 
XIII. 13. 


I. 2. 3. anupapattes tu na $àárirah 


But, as (the qualities desired to be expressed) do not belong (to the 
individual soul, the self denoted by mano-maya, etc.), is not the 
embodied one. 

an-upapatteh: not belonging to; tu: but; na: not; Sarivah: embodied 
one. 

The qualities of ‘consisting of mind’ and so on are applicable only 
to Drahman and not the individual soul. It is true that God resides in 
the body but he is outside as well and is all-pervading. See C.U. 
IIT. 14. 3. The individual soul resides in the body alone since he 
experiences the effects of his action in the form of pleasure and pain 
through the body. The attributes of 'having truc resolves', etc., are 
appropriate only to the Highest Lord and not the individual soul. 

Srikantha begins a new section (3-8) here, which considers 
whether the passage in the Maha-Nàráyana U. (XI. 3) refers to 
Narayana or b. Srikantha concludes that it refers to Siva and not 
to Narayana. 


I. 2. 4. karma-karty-vyapadesac ca 
And because activity and agent are (separately) mentioned. 
karma: activity; kartr: agent; vyapadeSat: being mentioned; ca: and. 

The passage considered here is C.U. III. 14. 4. ‘Into him, I shall 
enter, on departing hence.’ Here the object of meditation is declared 
to be different from the meditator who is the individual soul. One 
and the same thing cannot be both subject and object. The em- 
bodied soul cannot possess the qualities mentioned in the Upantsad. 
Brahman which possesses these qualities cannot be the embodied 
self. 

R. puts it clearly. ‘The soul which obtains is the person meditating 
and the Highest Brahman that is to be obtained is the object of 
meditation. Brahman, therefore, is something different from the 
attaining soul.’? 

Srikantha suggests that the Supreme Self is Siva and not Narayana 
as he is the object to be worshipped and N4@rdayana is the worshipper. 


I. 2. 5. Sabda-visesat 


On. account of the difference of words. 
Sabda: word; visesát: on account of difference. 

1 satya-samkalpatvam hi systi-sthiti-samhrtisu apratibaddha-saktituat param- 
ütmano'vakalpate. S. 

3 prapta jiva updsakah, prapyam param brahmopásyam iti praptir anyad 
evedam iti vijfiáyate. 
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= 


The passage considered is in the Satapatha Brahmana. 

‘Like a grain of rice or a grain of barley or a millet seed or the 
kernel of a millet seed thus that golden person is in the self.’ Here 
Brahman indicated by the word person in the nominative is distinct 
from the individual soul indicated by the locative. The two are 
different as they are denoted by different words. 

Srikantha argues on scriptural authority that the Supreme Being 
Siva is other and higher than Narayana, narayanat param brahma. 

Nimbarka refers to C.U. IIT. 14. 3 and 4. 


I. 2. 6. smrtes ca 


And on account of smrti. 
smrteh: on account of smyti, ca: and. 

The passage considered is B.G. XVIII. 6. 1. 

$. points out that the difference is not to be taken as real and that 
it is due to limiting adjuncts. Space or aákasa, though in reality 
unlimited, appears limited owing to certain adjuncts such as jars 
and other vessels. When we grasp the truth that there is only one 
Universal Self, there is an end to the whole practical view of the 
world with its distinctions of bondage, release and the like.? 

R. finds it easy to explain these savas. He says that the Highest 
Self is free from all evil and is not subject to the effects of works as 
the individual soul is. The difference is maintained between the 
individual soul who is the meditating subject and the Highest Self 
which is the object of meditation.? 

For Srikantha Narayana is the worshipper, different from Siva. 


I. 2. 7. arbhakaukastvat tad-vyapadesac ca meti cen na, micáyyatvad 
evam vyomavac ca 


If it be said that (Brahman is) not (referred) because of the smallness of 
the abode and is so designated (we reply that it is) not so because 
(Brahman) is to be meditated thus; and (thts 1s to be understood) like 
space. 

arbhakaukastvat: because of the abode being small; fat: that; 
vyapadeśāt: being (so) designated; ca: and; na: not; tti: so; cet: if; 
na. not; nicayyatvat: being meditated; evam: thus; vyomavat: like, 
akasa. 

For the purposes of meditation, the omnipresent Brahman may be 
said to occupy a limited space. Although present everywhere, S. says, 
the Lord is pleased when meditated upon as limited in, for example, 

1 yathà vrihir và yavo và śyāmāko và syamaka-tandulo vaivam ayam antar- 
atman puruso hivanmayah. X. 6. 3. 2. 

? yathà ghata-karakady-upaüdhivasát aparicchinnam api nabhah paricchinnavad 
avabhasate, tad-vat grhitetv átmaikatve bandha-moksadi-sarva-vyavahara-pari- 
samaplir eva syál. 

3 Ssarivakam upasakam param-aGimanam copadsyam smrtiy daríayati. 
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connection with the eye of a needle. The Lord of the entire universe 
may be said to be the Lord of Ayodhyä, so the Supreme Self abiding 
everywhere may very well be denoted as abiding within the heart.! 
We worship the Supreme through an image, yatha salagráme harih. 
$. For S. the limitations are not real. So we cannot say that if 
Brahman has its abode in the heart and these heart-abodes are 
diffcrent in different bodies, it is affected by the imperfections of the 
different bodies. 

For R., the Supreme Lord is designated to occupy a small abode 
only for purposes of meditation.? 

Baladeva remarks that the Lord may dwell in the heart of man 
because he is possessed of inconceivable powers. 


I. 2. 8. sambhoga-praptir iti cen na, vatsesyat 


If it be said that (because the individual soul and the Universal Self are 
one) there may arise experience (of pleasure and pain for the Universal 
Self also) it is not so since there is difference in nature (of the two). 
sambhoga: experience; praptth: attainment; ttt: so; cet: if; na: not; 
vai$esyat: on account of difference. 

The embodied self acts and enjoys, acquires merit and demerit and 
is affected by pleasure and pain and so on; the Universal Self is of a 
different nature; it is free from all evil, etc. On account of the 
difference between the two the experiences of the individual soul do 
not affect the Supreme Self. See M.U. III. 1. 1. The individual soul 
undergoes pleasure and pain because it is subject to karma, whereas 
the Lord is not subject to it. It is not living in the body but subjection 
to karma that involves a soul in the experiences of pleasure and pain. 

Bhàskara holds that simply becausc the Lord abides in the heart, 
it does not follow that he shares its experiences. Coexistence and 
consequent interrelationship do not imply the sharing of the same 
attributes. The ether, for example, though in connection with a 
burning place, does not burn itself. 

R. means by vazsesyat, on account of the difference of the cause of 
enjoyment, hetu-vaisesyat. 

Nimbárka means by vazSesyat, on account of the difference of 
nature between the individual soul and Brahman. 


1 sarvagato'pisvaras tatropasyamanah prasidatt. 
2 ata upasanartham evalpatva-vyapadesah. 
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Section 2 (9-10) 
THE SUPREME SELF AS THE EATER OF THE WORLD 


I. 2. 9. atla caracara-grahanat 


The eater (is the Highest Self) on account of the taking in of (whatever 1s) 
movable and immovable. 

atta: eater; caracara: movable and immovable; grahanat: on account 
of taking in. 

The passage considered is Katha U. I. 2. 25, where the Brahmanas 
and the Ksatriyas are treated as food and death itself as a sauce.! 
The doubt arises whether the eater is fire (agnt) or the individual soul 
or the Highest Self. B.U. I. 4. 6 suggests fire and M.U. (III. 1. 1) says 
that the Supreme Self looks on without eating. Against these 
objections, the sara affirms that the Supreme Self is the eater for he 
consumes or absorbs in himself the movable and the immovable 
worlds.? The Bvahmanas and the Ksaitriyas are mentioned as 
representatives of the whole world. When the Upanisad says that 
the Self does not eat but looks on, it means that the Self is not 
subject to actions. 

Grahana may mean understanding or taking in or eating. Brahman 
is the eater because the movable and the immovable worlds are 
understood here as the food or because the two worlds are taken in. 


I. 2. 10. frakaranac ca 


And on account of the topic under discussion. 
prakaranat: on account of the context; ca: and. 

The general topic discussed in the Katha U. I. 2. 18, 22-23 is the 
Highest Self and so we should take it as the topic in that context. 


Section 3 (11-12) 


THE SUPREME AND THE INDIVIDUAL SELVES 
IN THE CAVE 


I. 2. 11. guham pravistavatmanau hi tad-darsanat 


The two who have entered into the cave are the selves (the individual soul 
and the Supreme Self) because that is seen. 
guham: into the cave; pravistau: who have entered; atmaánau: the 
(two) selves; hz: because; tat: that; darSanat: is seen. 

The passage considered is Katha U. I. 3. 1. Are the two selves 


1 P.U., p. 621. 
2 sarva-vedánlesu srsti-sthiti-samhava-karanatvena brahmanah prasiddhatvát. 
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intelligence (buddhi) and the individual soul (jiva) or are they the 
individual soul and the Highest Self? Both alternatives seem to be 
possible. The opponent says that the reference is to the individual 
soul and intelligence: (i) For the cave is a small and special place and 
the Infinite Self cannot enter it. (ii) The statement that they enter 
the world of good deeds obviously refers to the individual soul and 
intelligence for they are subject to the law of karma and not the 
Highest Self (B.U. IV. 4. 23). (iii) Again, the analogy of shade and 
light applies to the individual soul and intelligence, for the former is 
intelligent and the latter buddhi is treated as non-intelligent, jada. 
The answer is given to these points: (i) As the two beings are said 
to be of the same nature, á/manau, the reference should be to the 
individual self and the Supreme Self and not to the individual soul 
and buddhi. (11) If a special local position is assigned to the Omni- 
present Self, it is for the purpose of meditation. See Katha U. I. 2. 12; 
T.U. IT. 1. (itt) The attribute of existing in the sphere of good works, 
no doubt, belongs to the individual soul only and not to Brahman, 
though it may apply to Brahman in a figurative way, even as a group 
of men is described as having an umbrella though only one of them 
has it. (iv) The individual soul and the Supreme Self are correctly 
described as being disparate in nature. They are not the same. 


I. 2. 12. viSesanac ca 
And on account of the distinctive qualities (mentioned). 
visesanat: on account of distinctive qualities; ca: and. 

Katha U. (1. 3. 3 and 9) speaks of the body as the chariot and the 
individual soul as the charioteer making his journey from the world 
of becoming, samsara, to final release. Another passage (1.3.9)! speaks 
of the Highest Self as the abode of Vssnu. The individual soul is said 
to be the meditator and the Supreme Self the object of meditation. 
The two who have entered the cave have distinctive qualities. 

The passage from the M.U. (III. 1. 1 and 2) which refers to two 
birds, one eating the fruit, the other abstaining from eating but 
looking on, refers to the individual soul and the Supreme Self. 

$. quotes Paingi-rahasya Brahmana which discredits the two 
interpretations of (i) the individual soul and buddhi, and (ii) the 
individual soul and the Supreme Self and holds that the being which 
eats the fruit is the internal organ by means of which a man 
dreams and the being which merely looks on without eating is the 
individual soul, who is really not the enjoyer but the Supreme 
Brahman. The dualism exists only within the sphere of experience. 

R. refers to Katha U. 1. 20 and says that the question raised by 
Naciketas relates to the problem of release. When a man qualified for 
release dies and is released from bondage, a doubt arises as to his 
existence or non-existence. Philosophers are not agreed about the 


1 See P.U., pp. 624-5. 
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nature of release. Some hold that the Self is constituted by conscious- 
ness only and release consists in the total destruction of this essential 
nature of the Self. Others define release as the passing away of 
ignorance, avidyd. It is sometimes said that the Self is itself non- 
conscious like a stone but possesses in the state of bondage certain 
distinctive qualities as knowledge and so on. Release consists in a 
total removal of these qualities, the Self remaining in a state of pure 
isolation.! R. declares that release consists in the intuition of the 
Highest Self which is the natural state of the individual souls and 
which follows on the destruction of ignorance, avidyd, i.e. the 
influence of the beginningless chain of works.? 


Section 4 (13-17) 
THE PERSON WITHIN THE EYE IS BRAHMAN 


I. 2. 13. antara upapatteh 


The Person within (the eve is Brahman) on account of appropriateness. 
antarah : the Person within; upapatteh: on account of appropriateness. 

The passage considered is C.U. IV. 15. 1. The point is raised that it 
may refer to the image of some person standing before the eye, or the 
individual soul who sces the forms of objects through the eye, or the 
sun, the deity of the sense of sight which causes the eye to sce 
(B.U. V. 5. 2). It cannot refer to God. 

The sūtra says that the Person in the eye is the Highest God for 
immortality and fearlessness are mentioned as his characteristics. 
The cye is described as his abode. The other features mentioned in 
C.U. IV. 15. 2 apply only to God. 


I. 2. 14. sthanadi-vyapadesac ca 


And on account of the statement of place and other things. 
sthanadt: place and other things; vyapadesát: on account of the 
statement; ca: and. 

The objection is raised that the omnipresent Brahman cannot be 
confined to the eye. The answer is that it is not the only locality that 
is assigned to the Lord. Earth and so on are mentioned as his 
residence (B.U. III. 7. 3). Not only place but name and form are 
attributed to Brahman (C.U. I. 6. 7. 6). Brahman, though devoid of 
qualities, is spoken of as possessing qualities for purposes of 


1 kecid vitli-mátrasy atmanah svarüpocchitti-Iaksanam moksam Gcaksate. anye 
vilti-mátrasyaiva satu’vidydstamayam. apare pasanakalpasyatmano jfüiünády- 
aSesa-vatsesika-gunoccheda-laksanam kaivalya-vüpam. 

2? fwasyàünàdi -karma - vüpàávidyà - tirohila - suarüpasyüvidyoccheda  pürvaka- 
svabhavika-paramalmanubhavam eva moksam ücahsate. 
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meditation. To assign a definite locality is not contrary to reason, 
since it serves the purposc of meditation. 

R. mentions that the Highest is directly intuited by those who 
practise yoga or concentration of mind.! 


I. 2. 15. sukha-visistabhidhandd eva ca 

On account also of the mention only of what is characterised by pleasure. 
sukha: pleasure; visista: characterised by; abhidhandt: on account of 
mention; eva: only; ca: and. 

Brahman which is spoken of as being characterised by pleasure at 
the beginning of the section (C.U. IV. 10. 4) is also referred to in the 
present passage.’ 

R. here has another sfra which is not found in $., Bhüskara and 
Baladeva. Nimbarka and Srikantha have it. 
ata eva ca sa brahma: Also for that very reason, that is Brahman. 
atah: for that reason; eva: alone; ca: and or also; sa: that; brahma: 
Brahman. 
ákása which is denoted by kha is also Brahman. C.U. IV. 10. 5. 


I. 2. 16. sriutopanisathagatwabhidanac ca 


Also on account of the mention of the path of him who has heard the 
Upanisads. 

Sruta upantsatka gati: the path of one who has heard the Upanisads ; 
abhidhanat: on account of the mention; ca: also. 

The passage considered is Prasna U. I. 10 which describes the path 
of the gods, deva-yana. See also C.U. IV. 15. 5; B.G. VIII. 24. From 
all these it follows that the person in the eye is no other than 
Brahman. 

Srutopanisatka is one by whom the Upantsad has been directly heard 
from a teacher. Vedanta-Kaustubha. 


I. 2. 17. anavasthiter asambhavac ca netarah 


(The Person in the eye is) no other (than the Highest Self) because of the 
non-permanence (of others) and on account of the impossibility. 
anavasthiteh: because of non-permanence; asambhavat: because of 
impossibility; ca: and; na: not; ttarah: other. 

To the objection raised that the Person in the eye is either the 
reflection of someone standing before the eye, or the individual soul 
or the self of some deity, the answer is given that all these are non- 
permanent. Since immortality, fearlessness are ascribed to the Person 
in the eye, it can only be Brahman. 

Srikantha takes this as a separate section dealing with the 
question whether the Person of the size of a thumb (Mahanarayana 


1 sáksátkára-vyapadeso'pi yogibhir dr$yamàanatvád upapadyate. 
? P.U., p. 413. 
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U. X.6.3) is the Lord or someone else and concludes that he is the 
Lord and not any other on account of the non-permanence of others 
and the impossibility of any other view. 


Section 5 (18-20) 
THE INDWELLING SPIRIT 


I. 2. 18. antaryamy adhidaivadisu tad-dharma-vyapadesat 


The Indwelling Spirit of gods and others (is the Self) for his 
(characteristic) marks are mentioned. 

antaryámi : inner controller, indwelling spirit; adiidaivddisu: in gods 
and others; fat: his; dharma: defining or characteristic marks; 
vyapadesat: on account of mentioning. 

R., Nimbarka read this sara in a slightly different way, antaryamy 
adhi-daivadht-lokadisu: The indwelling spirit of gods, the worlds and 
others. 

The passage in question is B.U. III. 7. 1. Who lives inside and 
controls all? Is he the self of some deity, or a yogin who has acquired 
extraordinary powers or the Highest Self or some other being? The 
answer is given that it is the Highest Self for his qualities are 
mentioned. The universal rulership implied in the statement that, 
dwelling within, it rules the entire aggregate of created beings, 
inclusive of the gods is an appropriate attribute of the Highest Self, 
since omnipotence depends on the Omnipotent Ruler being the cause 
of all things. The qualities of selfhood and immortality belong to the 
Highest Self. He is declared to be different from the deities of the 
earth, etc. The objection that the Highest Self cannot be a ruler for 
he has no organs of action is untenable because organs of action 
may be ascribed to him since those whom he rules possess organs of 
action. If it is argued that the admission of an internal ruler in 
addition to the individual self will force us to assume again another 
and yet another ruler, ad infinitum, the answer is that there is no 
ruler other than the Highest Self. So the internal ruler is the Highest 
Self. 

Vacaspati suggests that the Highest Self is not different from 
the individual self.! 

R. quotes $.U. (III. 19) ‘he sees without eye, hears without ear’? 
and comments: what terms such as ‘seeing’ and ‘hearing’ really 
denote is not knowledge in so far as it is produced by the eye and 
the ear, but the intuitive presentation of colour and sound. In the 


1 na canavastha, hi niyantrantaram tena niyamyale kim tu yo jivo niyanta 
Glokasiddhah, sa baramátmaivopadhyavaccheda-kalpita-bhedah. Bhamatt. 
3 P.U. 729-30. 
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case of the individual soul whose intellectual nature is obscured by 
Karman, such intuitive knowledge arises only through the mediation 
of the sense-organs; in the case of the Highest Self, on the other hand, 
it springs from its own nature.! 


I. 2. 19. na ca smártamatad-dharmabhilapat 


And (the Indwelling Spirit) is not that which 1s assumed by the smrti 
(the Samkhya system) on account of the mention of characteristics not 
belonging to it (the pradhana). 

na: not; ca: and; smartam: assumed by the snyrti ; atat: not belonging 
to it; dharma: characteristics; abhilapat: on account of mention. 


R. and Srikantha add to this stra at the end $ariras ca, which is 
found at the beginning of the next sara in S.and Nimbarka. 


T. 2. 20. Sarirascobhaye' fi ha bhedenainam adhiyate 


And the embodied soul (is not the Indwelling Spirit) for in both also tt is 
taught as different. 

Sarirah: the embodied self; ca: and; ubhaye: in both; apt: also; hi: 
for; bhedena: as different; enam: this; adhiyate: taught. 

To the suggestion that the Indwelling Spirit is the embodied Self, 
the sūtra says that it cannot be, for both the rescensions, the Adnva 
and the Mddhyandina describe the individual soul as different from 
the Indwelling Spirit. See B.U. III. 7. 22.2 The Kanvas read ‘He who 
dwells in knowledge’; the Madhyandinas ‘He who dwells in the self’. 
Both refer to the individual soul and declare it to be different from 
the Indwelling Spirit. 

S. believes that the declaration of the difference between the 
embodied soul and the Indwelling Spirit has its reason in the 
limiting adjunct consisting of the organs of action presented by 
ignorance, and is not absolutely true. For the Self within is one only; 
two internal selves are not possible. But owing to its limiting 
adjunct the one Self is practically treated as if it were two, just as we 
make a distinction between the space in the jar and the universal 
space.? 

PR uses this to establish the difference between the individual soul 
and the Indwelling Spirit, the Supreme free from all evil.* The two 


1 na ca dariana-sravanádi-Sabdás caksurádi-karanajanmano jfánasya vacaka 
api tu rüpàadi-sáhsütkárasya. sa ca rūpādi-sākşātkārah karma-tirohita-svabhavika- 
Jfiánasya jivasya caksuradi-kavana-janma, parasya tu svata eva. R. 

2 avidyapraty-upasthapita-kdrya-karanopadhi-nimitto’ yar Sáàrirántaryáminor 
bheda-vyapadeso na pdramarthikah eko hi pratyag-ditma bhavati, na dvau 
fratyag-átmánau | sambhavatah. ekasyaiva tu bheda-vyavahara-upadhi-kriah, 
yathà ghajakáso mahakasa iti. 

3 P.U., p. 229. 

* ato antaryamt pratyag-àtmano vilaksano'pahatapápmáà paramátmà nàráyana 
iti siddham. 
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are different because the individual soul is the abode and the 
Indwelling Spirit is the one who abides therein. 


Section 6 (21-23) 
THE INVISIBLE AS BRAHMAN 


I. 2. 21. adrSyatvadigunako dharmokteh 


That which possesses the qualities of invisibility and others (is Brahman) 
on account of the mention of the characteristics (peculiar to it). 
ady$yatvádi: invisibility and others; gunakah: one who possesses the 
qualities; dharmokteh : on account of the mention of the characteristics. 

The passage considered is M.U. I. 1. 5-6. Is bhitta-vont, the source 
of all existences, the pradhana, the embodied soul, or Brahman? The 
opponent contends that the passage in the M.U. (I. 1. 7): ‘As a spider 
sends forth and draws in [its thread], as herbs grow on the carth, as 
the hair [grows] on the head and the body of a living person, so from 
the imperishable arises here the universe' suggests that the world is 
produced by the non-intelligent pradhana even though it may be 
guided by the intelligent purusa. The qualities mentioned belong to 
the pradhana and the others like ‘knowing all’ ‘perceiving all’ may 
refer to that which is higher than the fradhàna. Again, if the word 
yoni, source, is taken as the efficient cause, then the embodied soul 
is the efficient cause. 

The sūtra refutes this view. The imperishable source 1s spoken of as 
omniscient and the source of created things (1. 1. 7 and 9). In II. 1. 2, 
also, the same idea is under discussion. The Upfanzsad distinguishes 
between higher knowledge, para-vidya, and lower knowledge, apara- 
vidya, the first leading to bliss and the second to worldly prosperity. 
Ceremonial observances lead to worldly prosperity; knowledge of 
Brahman leads to eternal life. The reference here is to the latter. If 
Brahman is known, everything else becomes known (I. 1. 3). The 
knowledge of pradhana or the embodied soul does not produce 
knowledge of everything else. So the reference in the passage is to 
Brahman and not to pradhana or the embodied soul.! 


I. 2. 22. visesana-bheda-vyapadesabhyam ca netarau 

The two others (the individual soul and pradhana) are not (the source 
of all beings) on account of the mention of distinctive qualities and 
difference. 

viSesana: distinctive qualities; bheda: difference; vyapades abhyam: 
on account of the mention (of the two); ca: and; sta: not; ttarau: the 
two others. 


1 adrsyatvádi-gunako bhüta-yonih baramevíara eva. S. 
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Bhüta-yomi, the source of all, is neither the pradhdna nor the 
individual soul, for the mention of attributes 'all-pervading' 
(M.U. I. 1. 6, II. 1. 2) and of difference ‘higher than the high, 
imperishable' (II. 1. 2) rules out these. $. makes out that the Im- 
perishable is the unmanifested entity which represents the seminal 
potentiality of all names and forms, contains the subtle parts of the 
materia] elements, abides in the Lord, forms limiting adjunct and 
being itself no effect is high when compared to other effects. ‘Higher 
than the high, Imperishable’ expresses a difference between the 
Imperishable and what is higher than that and so the reference is 
to the Highest Self.! 

R. quotes Parasara to the effect that ‘the cause of attaining him is 
knowledge and work and knowledge is twofold according as it is 
based on sacred tradition or arises from discrimination’? The apara- 
vidyà or lower knowledge mentioned in the M.U. refers to the know- 
ledge of the Re Veda up to the dharma-Sastras. This prepares for the 
intuition of Brahman.? The higher kind of knowledge is called 
upasana, has the character of devout meditation and consists in 
direct intuition of Brahman.’ 

K. develops his own view of the relation of God to the world in his 
commentary on this sra. The qualities of omniscience, etc., enable 
the Highest Brahman to create and from the indestructible Highest 
Brahman, the effect (karva) Brahman arises, distinguished by name 
and form and comprising all enjoying subjects and objects of 
enjoyment. The Highest Self constitutes the Self of all things and has 
all things for its body, for its outward form, and emits all things from 
itself. The term aksara, imperishable, may be explained etymologi- 
cally as either that which pervades (asnute) or that which does not 
pass away (a-ksarait). In either sense it applies to the Highest Self. 
It pervades all effects; it does not pass away or decay. 


I. 2. 23. rūpopanyāsäc ca 
Also, on account of the description of (his) form. 
riipa: form; upanyasat: on account of the description; ca: also. 
In M.U. Il. 1. 3-4, there is a description of the form which can 


1 aksavam, avyakriam, nama-ripa-bija-sakti-raipam, |— bhüta-sükgmam, 
tsvavasvayam, tasyaivopadhi-bhitam | sarvasmád vikārāt paro, yo’ vikārah, 
lasmat paratah para iti bhedena vyapadesan param-átmánam tha vivaksitam 
dar sayati. 

2 tat-prapti-hetur jianam ca karma coklam mahámune adgamoitham vivekàác ca 
dvidhà jiánam tathocyate. 

3 brahma-sáhgüthára-hetu-bhütam paroksa-jnadnam. 

4 updsandkhyam brahma-sák sáthára-lak sanam bhakti-ripápannam jňänam. 

5 sarvajnadt satya-samkalpat parasmadd  brahmamo'kgarád etad karvakaram 
brahma nama-ripa-vibhaktam bhoktr-bhogya-ripam ca jáyate . . . svarüfa- 
gwnaih saha sarva-bhütántaràtmatayàa visva-Sarivatuena visva-rüpalvam, tasmad 
Visva-sy stim ca. 
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belong to God alone and not to the individual soul or pradhana. 
Pradhána cannot be the self of all and the individual is of limited 

ower. 
: $. mentions an alternative view that the inner self of creation is 
Hiranya-garbha or Praja-patt and not the Highest Self. R.V. 
(X. 1. 21. 1) says: 'Hiranya-garbha arose in the beginning; he was the 
one born lord of things existing. He established the earth and the 
sky.' He may be called the inner self of all beings. M.U. (II. 1. 4-9) 
describes the creation, the inner self of which 1s not the Highest Self 
but Hiranva-garbha, who is the siiratman of the later Vedanta, the 
breath of life in everything. 

If the sūtra refers to M.U. (II. 1. 10), then the Highest Self is 
described. 

Baladeva has a sūtra here, prakaranadt. This is not found in other 
commentaries. It means ‘on account of the context’. 


Section 7 (24-32) 
VAISVANARA IS BRAHMAN 


I. 2. 24. vaisvanarah sadharana-Sabda-visesat 

Vais$vànara ís (the Highest Self) on account of the distinction (qualifying) 
common words, 

vaisvauarah:  Vaisvanara; sddharana: common; Sabda: word; 
visesat: on account of the distinction. 

The passage considered is C.U. V. 11. 18. The question is raised 
whether the word Vaisvdnara refers to the fire in the body, or the 
element fire or the deity fire. Does the word self mean the individual 
soul or the Highest Self? The sūtra says that though the words 
Vaisvànara and Self have various meanings, on account of the 
distinction mentioned, the terms refer to the Highest Self.! 
Vaisvanara is the self of the worlds and is described as having head, 
eyes, etc., for the purposes of meditation. As the cause of all, God 
possesses within him all the stages of all the effects and so the 
description of the several worlds and beings as the limbs of God is 
adequate. The statement regarding the result of meditation on 
Vatsvànara, viz. ‘he eats the food in all worlds, beings and self’ has 
meaning only with reference to God. So also the passage in C.U. 
V. 24. 3. The general topic of discussion is also Brahman. So 
Vaisvanara refers to Brahman. 


: yady apy etavubhdvapy dtma-vaisvdnara-Sabdau sdadhavana-sabdau 
vatsvdnara-Sabdas tu traydnadm sádhüvramah, àtma-$abda$ ca dvayoh tathápi 
viseso drSyate. yena paramesvara-paratvam tayor avagamyate. 
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I. 2. 25. smaryamanam anumanam syad iti 


Because that which ts stated in the smrti is an inference. 
smaryamanam: that which is stated in the smrti; anumànam: 
inference; syad: may be; ttr: because. 

The reference is to the passage in the Visnu Purdna. ‘He whose 
mouth is fire, whose head the heavenly world, whose navel the ether, 
whose feet the earth, whose cye the sun, whose ears the regions, 
reverence to him, the self of the world.’ From the shape described in 
the smrti passage we infer a $rutz text on which the smit rests and 
that is the Chandogya passage mentioned in the previous stra. Even 
if the smrti passage is taken as a eulogy, it must have a $rutt text for 
its basis. 


I. 2. 26. Sabdadibhyo' ntah-pratisthanacca nett cen ma, tathà drstyu- 
padesad asambhavad purusam apt cainam adhiyate 


If «t be said that (VassSvanara ts the fire in the body and) not (the 
Highest Self) on account of the words, etc., and on account of his 
abiding within (which ts the characteristic of the fire residing in the body), 
(we say) not so, because of the teaching of the vision (of the Lord) thus, 
on account of impossibility and because also they speak of him as the 
Person. 
Sabdadibhyah: on account of word, etc.; antah: within; pratisthanat: 
on account of abiding; ca: and; na: not; tti: so; cet: M; na: not; tatha: 
in that way, thus; dys; vision; upadeśāt: because of the teaching; 
asambhavát: because of the impossibility; furusam: person; apt: 
also; ca: and; enam: him; adhiyate: is taught or studied. 
lForfurusam wc read in some versions ‘purusa-vidham’. purusa-vidham 
Is purusakdram. The form of purusa or person cannot be assigned to 
the fire in the body; so the reference is only to the Supreme Self. 
Vaisvanara, it is objected, is the fire within the body because of 
several passages (Satapatha Brahmana X. 6. 1. 11; C.U. V. 18. 2). 
Again, the Scripture speaks of Vaisvanara as abiding within. So he is 
not the Highest Self. The reply quotes passages where we are 
advised to look upon Vatsvanara as the symbol of Brahman. The 
attributes mentioned apply to the Highest Self and not to the fire in 
the body. Again, we are taught by the Vàjaseneyins to look upon 
Vatsvanara not as residing within man but as a person. 


I. 2. 27. ata eva na devata bhütam ca 


For the same reason (the Vais$vanara) is neither the deity (of fire) nor 
the element (of fire). 

atah: therefore; eva: also; na: not; devatà: deity; bhitam: element; 
ca: and. 


1 yasyagnir asyam dyaur mürdhà khan nàbhi$ caranau ksttih 
stryas caksur disah $rotram tasmat lokatmane namah. 
See also M.B.: Santi Parva 47: 65. M.U. II. rz. 4. 
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It has becn shown that Vatsvanara does not apply to the fire in the 
body; here it is said that it cannot be the deity fire or the element 
fire. We cannot call heaven, etc., as the head of either of these. So 
Vaisvanara is the Highest Self. 


I. 2. 28. saksad apy avirodham jaiminth 

(There is) no contradiction, says Jaimint, even if (the Highest Self is 
taken as the object of worship as Vaisvdnara) directly. 

saksat: directly; api: even; avirodham: no contradiction; ja?minth : 
Jaimini. 

Even if we worship Vaisvanara, not as a symbol but as God 
himself, there is no contradiction. S. explains the term Vatsvanara in 
three ways: (i) the Self of all things including the soul; (1i) the cause 
of all modifications; (iii) the ruler whose subjects are the souls.! It 
means the Highest Self. 


I. 2. 29. abhivyakter ity á$marathyah 

On account of manifestation (thinks) Á$marathya. 

abhivyakteh: on account of manifestation; if: so; asmarathyah: 
Asmarathya. 

If the objection is raised that according to the Scripture, the 
Supreme is measured by a span (C.U. V. 18. 1), this sūtra answers 
that the Supreme though he transcends all measurements manifests 
himself for the benefit of his devotces in limited forms. 

R. and Srikantha take abhivyakti to mean definiteness. For helping 
the thoughts of the devotecs, the Lord assumes definite forms. 


I. 2. 30. anusmpyier badarth 


On account of remembrance (thinks) Bädari. 
anusmrteh: on account of remembrance; badarih: Badan. 

The Highest Self is said to be measured by a span since he is 
remembered by means of the mind located in the heart which is of 
the measure of a span. Or the Highest Self though not really measured 
by a span is to be remembered (meditated upon) as being of the 
measure of a span.? 


I. 2. 31. sampatter iti jaiminth tatha hi darsayati 


According to Jaimini, (God ts said to be a span in length) on account of 
imaginative identification ; the same (Scripture) shows. 
sampatteh: on account of imaginative identification; jatminth: 
Jaemint, tathà hi: the same; darSayati: shows. 

1 visuas cáyam naras ca visvdvarah; visvesim vayam narah, visve và nara 
asyeti visvanarah param-átmà sarvátmakatvat. 

2 pradesa-matra-hrdaya-pratisthitena vdyam manasadnusmaryate, tena 
pradesamatra ily ucyate. 
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The account of Vaisvanara in the Satapatha Brahmana (X.6. 1.11) 
and in the C.U. (V. 11-18) is the same in essentials. Both the 
passages use the expression ‘measured by a span’. So Jaimini says 
that it is appropriate to call the Highest Self pradeSa-matra and the 
Scripture declares him to be so imagined for the purpose of 
mcditation. 

Baladeva takes sampattt to mean mysterious power. For him the 
Supreme is said to be of the measure of a span on account of his 
mysterious power. 


I. 2. 32. dmananti cainam asmin 


Moreover they (the Jábalas) speak (of the Highest Self) in that (the space 
between the forchead and the chin). 

amanantt: (they) speak; ca: and, moreover; enam: him; asmin: in 
that. 

The text considered is Jabala U. I. The statement which ascribes 
to the Highest Self the measure of a span is appropriate. The Highest 
is called ab/ii-vimana! for the inward self of all; he is directly measured 
or known by all sentient beings or the word may be explained as 'he 
who is near everywhere—as the inward self—and who at the same 
time is measureless’; or else it may denote the Highest Lord as he, 
who, as the cause of the world, measures it out, i.e. creates it. By all 
this it is proved that Vazsvanara is the Highest Lord.? 


1 abhi vimiyate ity abhi-vimdnah. abhigatas ca vimanas ca abhi-vimanah: 
abhi-vimimite sarvam ity abhi-vimanah. 2 See P.U., p. 895. 


Section 1 (1-7) 
BRAHMAN IS THE SUPPORT OF HEAVEN, EARTH, ETC. 


I. 3. 1. dyubhvaddyayatanam sva-sabdat 

The support of the heaven, the earth and the rest (1s Brahman) because 
of the word ‘own’. 

dyu: heaven; bhai: earth; àd?: and the rest; àyaíanam: support, 
abode; sva-Sabdat: because of the word ‘own’. 

The passage considered is M.U. II. 2.5 which speaks of the being 
‘in whom the sky, the earth and the inter-space are woven as also 
the mind along with all the vital breaths'. This is said to be thc 
bridge to immortality. The point is raised that this being is different 
from Brahman which 1s said to be without end and without any other 
bank. B.U. II. 4. 12. It may be pradhana or air (B.U. II]. 7. 2) or the 
individual soul. The use of the word diman, self, denotes Brahman and 
not unintelligent matter or the individual soul. Atman is said to be 
sat or reality in C.U. VI. 8. 4. This is the implication of other passages 
in M.U. (II. 1. 10; II. 2. 11). $. in his comment on this sara argues 
that the world and Brahman should not be regarded as separate from 
each other. The Self is not to be regarded as many or as qualified by 
this world of manifold effects.! It is to be known as one homogencous 
substance. The word ‘bridge’ does not mean that there is another 
bank. It holds together or lends support, from the root st, to bind. It 
means only that the knowledge of Self is the means for attaining 
immortality. 


I. 3. 2. muktopasrpya-vyapadesat 

And because 1t is mentioned as that to be attained by the released. 
mukta: the released; upasypya: to be attained; vyapadesat: because it 
is mentioned. 

R. and Nimbarka add ‘ca’ at the end of the sūtra. 

The goal of the released 1s Brahman. See M.U. IT. 2. 8; ITI. 2. 8; see 
also B.U. IV. 4. 7; IV. 4. 21. 

R. holds that those freed from samsara attain to Brahman for the 
state of savisara consists in the possession of name and form, which 
is due to the connection with non-conscious matter, such connection 
springing from good and evil works. The Person therefore who is the 
abode of heaven, earth, etc., and whom the text declares to be the 
aim to be achieved by those who, having freed themselves from good 
and evil, and hence from all contact with matter, attain supreme 


1 yat sarvam avidyaropitam tat sarvan paramarthato brahma na tu yad 
brahma tat sarvam ity avthah. Bhamatt. 
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oneness with the Highest Brahman, can be noneotherthan the Highest 
Brahman itself 


I. 3. 3. nanumáaànam atacchabdat 


Not that which ts inferred on account of there being no text to indicate it. 
na: not; anumanam: what is inferred; alac-chabdat: on account of 
there being no text to indicate it. 

R. and Srikantha take this and the next sūtra as one. 

Pradhdana is arrived at by inference. We argue that every effect 
must have a cause and that cause another and so on until we reach 
an uncaused first cause. As the effects are non-conscious the cause is 
inferred to be non-conscious since the cause and theeffectare assumed 
to be of similar nature. This is the reasoning adopted by the SamkAya 
system to establish the reality of pradhana. 

We cannot infer that the support of heaven, carth, etc., is pradhana 
or air since there is no word to suggest it; on the other hand, words 
like omniscient, etc. (M.U. I. 1. 9), indicate that the support is an 
intelligent being. 


I. 3. 4. pránabhrc ca 


(not) the bearer of the wital breaths (the individual soul) too. 
prana-bhyt: the bearer of the vital breaths; ca: and. 

Some readers omit ‘ca’ at the end. 

Though the individual soul is intelligent, it is not omniscient and 
all-pervading. The individual soul may be taken as the instrumental 
cause of the world since its unseen store of merit and demerit 
requires the world for enjoying the fruits. It cannot, on any account, 
be called the material cause of the world. The individual soul is not 
the support of heaven, earth and the rest for the reason that there 
are no texts to indicate it. 


I. 3. 5. bhedavvapadesac ca 


And on account of the declaration of difference. 
bheda : difference; vyapadesat: on account of the declaration; ca: and. 

In the text, 'Know him alone as the Self? (M.U. II. 2 5), a 
distinction is made between the knower and the known. The 
individual soul secking release is the knower and the Highest Self 1s 
the object of knowledge. The latter is the abode of heaven, earth, 
etc. 

1 sasisára-bandhád vimukta eva hi widhüla-punya-pàpá mnirasijaná nama 
rupabhyam vimuktas ca. punya-papa-nibandhano citsarnisarga-prayukta-nama- 
rupabhakivam eva hi samsdrah. ato vidhita-punya-papair nivaiijanath prahrti- 
samsarga-vahitah parena brahmand param-samyam-apannaih präpyataya 
nirdisto dyu-prthivyaddy-adyatana-bhitah purusak param brahmaiva. 

2 lam evaikam janatha átmánam. 
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R. considers here M.U. III. 1. 2 and refers to the distinction 
between the bewildered and grieving individual soul and the 
detached Supreme Self, both dwelling on the same tree. 


I. 3. 6. prakaranat 
On account of the context. 

The whole chapter in M.U. discusses the nature of the Highest Self. 
It must also be the topic here. 


I. 3. 7. sthaty-adanabhyam ca 


And on account of (the two conditions) abiding and cating. 
sthitv-adanabhydm: on account of abiding and eating; ca: and; 
sthitt: abiding; adana: eating. : 

Another reading sthttyodanabhyam sthitt and odana. See Srinivasa’s 
Vedanta Kaustubha. 

The passage considered is M.U. I. 1. 3. There are two birds, one who 
eats and the other who looks on. The former is the individual soul; 
the latter is the Supreme Self. The bridge to immortality, the soul of 
all, the support of heaven and the rest 1s the Supreme Self. 

Even if the two birds are taken to mean buddhi or understanding 
and the individual soul devoid of upādhis or adjuncts, as the Pazngt 
U. suggests, the individual soul limited by the adjuncts is not the 
Highest Self and the latter alone is the support of heaven, etc. 

S. points out that the distinction between the individual soul and 
Brahman is no more real than that between the ether within a jar and 
the universal ether. 


Section 2 (8-9) 
BHUMAN IS BRAHMAN 


I. 3. 8. bhiima sam-prasadad adhyupadesat 

The Bhüman is Brahman since the instruction (about it) is additional 
to the state of serenity (deep sleep). 

bhiima: Bhiiman; sam-prasaddat: to the state of serenity; adhi: 
additional to; upadesat: on account of the instruction. 

The passage considered is C.U. VII. 23 and 24. Sanat-kumàra 
tells Narada that Bhiman is that where one sees nothing else, hears 
nothing else and understands nothing else. The doubt arises whether 
it is the life-principle, prana, or the Highest Self. The objector makes 
out that Bhiman is prana for after a series of questions about what is 
greater and greater still, prana is affirmed to be the greatest of all 
and Bhüman is said to be prana. He who knows the prana is said to 
be an att-vadin (VII. 15. 4). Even the statement that he sees nothing 
else, hears nothing else applies to a condition in which all the senses 
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become merged in prana (sec Prasna U. IV. 2) and only the prana 
keeps awake. The immortality of Bhüman can apply to prana 
(C.U. VII. 24. 1, K.U. III. 2). Prana is also treated as the sclf of 
all (C.U. VII. 15. 1). It is spoken of as the nave of the wheel in which 
all the spokes of the things in the world are fixed. 

The answer to this is that Bhiman can represent the Highest Self. 
Sam-prasada! is serenity and refers to the state of deep sleep as it is 
mentioned along with the states of waking and dream (B.U. IV. 3. 15). 
It belongs to the prana and Bhüman is described as subsequent to 
prana and so must refer to an entity different from it. What is said 
about Bhiman is different from what is said about prana. The 
statement regarding the ati-vadin is made not only with regard to the 
man who has the knowledge of prana but also later with regard to 
one who has the knowledge of truth. Sanat-Kumara leads his pupil 
Narada by a series of steps beyond prana to Bhiiman. Prana is a 
product since it is said to spring from the self (C.U. VII. 26. 1). 
Bhüman is said to reside in his own glory (C.U. VII. 24. 1). The same 
topic is continued to the end of the chapter with the sole change of 
the word Self (aman) for Brahman. So Bhüman is the Highest Self. 


I. 3. 9. dharmopapattes ca 


And on account of the appropriateness of the attributes. 
dharma: attributes; «papatteh: on account of appropriateness; ca: 
and. 

The attributes assigned to the Highest Self and DBhiman agree 
(see C.U. VII. 24. 1; B.U. IV. 5. 15). The serenity of deep sleep 
applies to Brahman or Bhiman and not to prana for it is said to be 
great and not little (C.U. VII. 23. 1); see also 13.U. IV. 3. 32. The 
absence of the activities of seeing, etc., in the state of deep sleep 
(Prasna U. IV. 2) indicates the non-attachedness of the self. The 
qualities of immortality, truth, omnipresence, self-existence and 
being the self of all apply to the Highest Self and BAnman. 


Section 3 (10--12) 


THE IMPERISHABLE IN WHICH SPACE 1S WOVEN IS 
BRAHMAN 


I. 3. 10. aksaram ambarantadhrteh 
The Imperishable (1s Brahman) on account of its supporting (all 
things) up to space. 
aksaram.: the imperishable; ambara: sky or space; anta: end; dhrteh: 
because it supports. 
1 sam-prasidaty asminn iti sam-prasádah. 
K 
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The passage considered is D.U. III. 8, 7 and 8. Docs aksara refer to 
the syllable or the Highest Self? The objector mentions the collection 
of fourteen sätras which Panini is reported to have received from 
Samkara, aksara-samamnaya. C.U. (I1. 23. 4) mentions the syllable 
Aum as the symbol of Brahman, the Self of all and worthy to be 
meditated upon. 

If it is suggested that the ambara may be the pradhana, R. says 
that the support of that pradhana cannot itself be the pradhana. 

The conclusion is that while all things find their support in akaSa, 
akasa itself is supported by Aksara. It can only be the Brahman. 
Aksara is that which is not perishable (na ksavam), which is all- 
pervading (asnute) and so can refer to Brahman only. Aum is used as 
a symbol for Brahman for purposes of meditation. It is also called 
pranava. prakarsena nüyate anena iti pranavah. It is called pranava 
because it is the best stotra.} 

Atharva-Sikha U. (1. 17) says: ‘It is called pranava because it is 
effective in restraining the senses and directing them to the Supreme 
Self.? Brahman as the support of dkdsa is Brahman as Isvara. 

Srikantha suggests that there is a difference between the support 
and what is supported. The former is Brahman and the latter is 
cit-Sakti. Akasa is referred to as being woven as warp and woof in 
Aksara in B.U. III. 8. 11. 


I. 3. 11. sã ca prasdsanat 

And this (supporting) (belongs to the Highest Lord only) on account of 
command. 

sã: this; ca: and; prasdsanat: on account of command. 

If it is argued that the cause which supports all effects called the 
Imperishable is pradhana and not Brahman, the answer is that it is 
the work of God alone and not non-conscious fradhana (see B.U. 
III. 8. 9), for non-conscious causes such as clay and the like are 
not capable of command? with reference to their effects such as 
jars, etc.^ 

R. says that the supreme command through which all things in the 
universe are held apart cannot possibly belong to the individual soul 
in the state of either bondage or release.’ It belongs to the Supreme 
Person. Srinivasa accepts this position. 


! Bhoja’s Yoga-sütra-vrtti. 

à práànàn sarvan paramadimanam prandmayati iti elasmát pranavah. 

3 prakrstam Sdsanam: unrestricted commanding. 

4 prasdsanam ca pdramesvaram karma nácetanasya pradhanasya prasasanam 
sambhavati. na hy acetananam ghajadi-kavandndm mydadinam gha{adi-visayam 
prasadsanam astı. S. 

5 na cedrsam sva-sdsanddhina-sarva-vastu-vidharanam baddha-muktobhay- 
àvasthasyàpi pratyag-átmanah sambhavati. atah puvusottama eva prasasitr 
akşaram. R. 
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I. 3. 12. anyabhàvavyavrtte$ ca 


And on account of the exclusion of a different nature. 
anya: different; bhava: nature; vyavriteh: on account of exclusion; 
ca: and. 

Other alternatives are excluded. The Imperishable cannot be the 
pradhana for the Aksara is said to be seeing, hearing and perceiving, 
which pradhana is not capable of (B.U. III. 8. 11). When it is said 
that there is no other seer but the Imperishable, no other hearer, 
etc., individual souls are excluded. Even the limiting adjuncts are 
excluded for the Imperishable is said to be *without eyes, without 
ears, without speech, without mind' (B.U. III. 8. 8). The Imperish- 
able is Brahman. 


Section 4 (13) 
THE SYLLABLE AUM 


I. 3. 13. ikbsati-karma-vyapadesat sah 


On account of the mention as the object of seeing, he (1s the Highest Self). 
ik$ati: sceing; karma: action; vyapadesat: on account of mention; 
sah: he. 

S. thinks that the passage (Prasna U. V. 2) refers to Brahman 
without determinations and not Brahman with determinations. The 
objector contends that as the reward promised is a limited one 
confined to brahma-loka, it is not a worthy reward for one who 
knows the Highest Self. It is said that he will reach the Highest, 
para-purusa, but this has reference only to the physical body. 
Hiranya-garbha is the vital principle in all creatures.! To all this S. 
answers that the object of meditation is the object of sight. Though 
it is possible that an object of meditation may be unreal, the object 
of sight must be real and existing. The Highest Self is the object of 
meditation and perfected sight or intuition. The object of 
meditation is not the jiva-ghana (Prasna U. V. 5) but that which 
transcends it, as the use of the words para and purusa indicate. When 
jiva-ghana is itself said to be transcendent, it is only in the sense that 
it transcends the sense-organs and their objects. Or if jiva-ghana is 
taken as referring to the brahma-loka presided over by Brahma or 
Hiranya-garbha the cosmic Person? including in him all the jivas, the 
man who meditates on the Aum with its three elements does not stop 
there but goes further along in attaining the vision of the Highest 
Self which exceeds the jiva-ghana and yet dwells in them all. 
Scripture also holds that the Highest Person is Brahman. From the 


1 pindah sthülo dehah, pranah sütrátma. Anandagiri. 
2 samyag-darsana-visayl-bhita. S. 
3 Panini: IV. 3. 77, mürtlam ghanah. 
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worship of the determinate, we pass to the meditation of the 
Indeterminate. In other words, one attains to freedom by degrees 
along with Brahma. 

R. holds that meditation and secing have the same sense as secing 
is the result of devout meditation.2 The doubt considered by R. is 
whether the Highest Person mentioned in the text is Hivanya- 
garbha or the Lord of all. The objection is raised that it refers to 
Brahma or Hiranya-garbha,? as he who meditates on Aum as having 
one matra obtains the world of men; he who meditates on it as having 
two matras, obtains the world of the atmosphere and so those who 
meditate on it as having three syllables reach the world of Brahma, 
who is constituted by the aggregate of the individual souls. This 
collective soul is higher than the many souls which are associated 
with the body and the sense-organs. R. answers that the Highest 
Person is referred to and not Brahma. For the text says that 
the object of seeing is the Highest Self (C.U. IV. 15. 1). Brahma 
is himself jiva-ghana for he is created (S.U. VI. 18) and his world 
is perishable. 

While for S. the question relates to Brahman or Isvara, for R. it 
relates to [vara or Brahma. S. says that the reference is to Brahman 
without determinations. R. holds that the reference is to the Highest 
Person Jsvara and not Brahma, Hiranya-garbha. 


Section 5 (14-21) 
AKASA WITHIN THE HEART OF BRAHMAN 


I. 3. 14. dahara uttarebhyah 


The small (sbace) (is Brahman) on account of what follows. 
dahara: small; uttarebhyah: on account of what follows. 

In the Adhzkarana-ratna-màlà, the sátras 14-21 are divided into 
two sections comprising 14-18 and 19-21. Both these discuss the 
question whether akasa within the lotus of the heart is the element 
akasa or the individual soul or Brahman. 

The passage considered is C.U. VIII. 1. The doubt arises whether 
‘small’ here refers to the element dhdsa or the individual soul or 
Brahman. It may mean the element (bhatakasa). Though it is all- 
pervading, it is spoken of as small since it is located in the heart, 
Though there is one dkasa, it may be conceived as two, one inside 


1 tri-malrenaumkavrendlambanena pavamatmanam | abhidhyáyatah; phalam 
brahma-loka-praptih, kramena ca samyag-darsanotpattiy iti. kvama-mukty 
abhiprayam etad bhavisyati. S. 

? atra dhyátiksati-sabdav eka-visayau, dhyána-phalatvád thsanasya. R. 

3 Jiva-samasti-rüpo' udàáthipati$ catur-mukhah. R. 
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and the other outside, for the purpose of meditation and it 1s possible 
to compare them (C.U. VIII. 1. 3). Brahma-pura is the city in the 
form of the body and the Lord of the city is the individual soul. The 
soul dwells in the heart which is the seat of mind. It is spoken of as 
small since it is compared to the point of a goad. (S.U. V. 8.) Dahara 
may also mean the quality of something else residing within the 
small @kasa in the heart and in no case can it apply to Brahman who 
is not connected with body. 

$.answers these points. Dahara does not refer to the element ahaa, 
for the teacher asks us to search and understand that which is in the 
heart and it cannot be the element a&ása. The space within is said to 
be as large as the space without. It is free from sin, etc. These 
qualities cannot apply to the element asa. 

lf the reference is to the individual soul, it cannot be said to be all- 
pervading like akasa. Brahma-pura need not mean the city in which 
the individual soul resides; it means the city of Brahman. (Prasna U. 
V. 5; see also B.U. II. 5. 18.) This body is not only the abode of 
Brahman,! but is useful for its realisation. Even if bvahma-pura is the 
city of the individual soul, we are told that Brahman resides in the 
body in close proximity with the devotee even as the image of Visnu 
is said to be accessible in the salagrama stone.* When we find that the 
results of the knowledge of the dahara are imperishable as compared 
with the perishable nature of the results of works, 1t is clear that 
dahara refers to the Highest Self and not to the individual soul. 
(C.U. VIII. 1. 6.) 

Srikantha holds that the passage stating that what is within 
daharakasa is to be sought (C.U. VIII. 1. 1) suggests that the seat is 
cit-Sakti and what is seated is Brahman. 


I. 3. 15. gati-sabdabhyam tatha hi drsiam lingam ca 

(The small is Brahman) on account of the movement and of the word for 
thus it 1s seen (elsewhere) and there is reason for inference as well. 
gati-Sabdábhyám: on account of the movement and of the word, 
lathà hi: for thus; dystam: it is seen; lingam: reason for inference; 
ca. too. 

The reference is to C.U. VIII. 3. 2, where it is said that all creatures 
here go day after day into the Brahma-world. Here the word 
‘creatures’ is used for the individual souls and Brahma-world for the 
small one. Again, in C.U. VI. 8. 1, it is said that during sleep the 
individual soul becomes one with pure being. Brahma-loka is 
Brahman and not the world of the god Brahma. The term ‘world of 


1 upalabdher adhisthanam brahmana deha isyate tendsddharanatvena deho 
brahma-puram bhavet. Bhamait. 

23 athava jiva-pura evasmin brahma sannihitam upadeksyate, yathà sdlagrame 
visnus sannihitah iti tadvat. S. 


294 The Brahma Sitra 


Brahma’ in apposition with the word which refers to the small one is 
an inferential mark that the small one is Brahman. 


I. 3. 16. dhrte$ ca mahimno'syasminn upalabdheh 


(The small ts Brahman) because of support also and because his 
greatness 1s observed in him. 

dhyteh: because of support; ca: and; mahimnah: greatness; asya: 
his (the Supreme Self’s); asmin: in him; upalabdheh: because it is 
found or observed. 

C.U. (VIII. 4. 1) declares that the Highest Self is the bridge, 
support and boundary which keeps the worlds apart. The greatness 
of the dahara or the small is indicated in B.U. III. 8. 9. See also 
IV. 4. 22. Dahara is the Highest Self. 

R., Srikantha and Baladeva adopt the same view; they interpret 
the words differently; asya; of the Lord; asmin: in the small space. 
The sūtra reads: Because supporting the worlds is a greatness of him 
(the Lord) is observed in it (the small space). 


I. 3. 17. prasiddhes ca 


And because it is well known (that dahara 1s the Highest Self). 
prastddheh: because it is well-known; ca: and. 

When it is said that akasa alone manifests names and forms 
(C.U. VIII. 14), that ‘all these beings spring forth from akàsa' 
(C.U. I. 9. 1), dkasa cannot mean the element but only the Highest 
Self. 

Srikantha refers to passages in the Maha U. and Kaivalya U., 
where the Supreme Lord is said to be the object worshipped as 
abiding in the small lotus (of the heart). 


I. 3. 18. :tara-parámarsaát sa tti cen nàsambhavat 


If it ts said that on account of reference to the other (the individual soul), 
he ts (the dahara), (we say) no for it is impossible. 

tara: other; parämarśāt: on account of reference; sa: he (is the small); 
tti: thus; cen: if; na: no; asambhavat: for it is impossible. 

In the previous sätras, reference to the clement of akaSa is rejected. 
In this and the following sdtvas, reference to the individual soul is 
considered. 

The objector takes up C.U. VIII. 3. 4 and argues that sam-prasada 
applies to the individual soul. $. answers that the individual soul 
qualified by the adjuncts of buddhi, etc., cannot be compared with 
the unlimited akasa. Again, qualities such as freedom from sin cannot 
apply to a being who is limited by adjuncts. 

R. points out that the individual soul cannot be the dahara as the 
qualities attributed to it such as freedom from sin, etc., can apply 
only to the Supreme Lord. 
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I. 3. 19. uttarac ced avirbhüta-svarüpas tu 


If it be said (that dahara is the individual soul) on account of sub- 
sequent (statements), (we say) (but the subsequent passage refers to the 
individual soul only in so far as) its real nature has become manifest. 
uttarat: on account of what is subsequent; cet: if; dvirbhita: become 
manifest; svarápah: one’s real nature; £u: but. 

The objector takes up the dialogue, which comes after the dahara- 
vidya between Indra and Virocana on the one hand and Prajà-pati 
on the other. (C.U. VIII. 7. 1 ff.) Praja-pati, while declaring that he is 
teaching the truth of the Self which is free from sin, old age, death, 
etc., speaks only of the individual soul, the person seen in the eye, the 
dream and sleep conditions of the individual soul and it is the 
individual soul which rises in the form of sam-prasada from the body, 
meets the Highest Light and appears in its own form. 

$. points out that Prajà-pati is not speaking of the individual soul 
qualified by the conditions of waking, dream and sleep but the self 
which has manifested its real nature, after rising beyond the con- 
sciousness of body into realisation of its oneness with Brahman. 
According to $. the individual soul whose nature has become 
manifest is no longer the individual soul. It is this freed individual 
(M.U. III. 2. 9) that is referred to by Prajà-pati. 

If it be objected that if the true nature of the individual soul is 
Brahman, all this discussion about its activities, its rise from the 
body becomes meaningless, $. argues that just as a crystal which is 
white and transparent is not discerned to be separate from the 
adjunct of real or blue colour, the individual soul which is pure 
consciousness or light appears to be of the nature of the 
upadhis or the adjuncts of body, sense and mind and to be endowed 
with the activities of hearing, seeing, etc., on account of the lack of 
discrimination. The moment discrimination arises, when the crystal 
appears as white and transparent, the individual soul appears in its 
original form of the Self. The embodied or the disembodied condition 
of the soul is the result of the absence or presence of discriminative 
knowledge ;! notwithstanding the possession of body, the soul is 
without the body if it has the knowledge that it is one with Brahman. 
If it has no such knowledge it remains an individual soul bound up 
with the upadhis. Praja-pati gradually leads us on to the true nature 
of the individual soul as nothing but the Highest Self. According to S. 
the author of the sé#vas disproves the erroneous doctrine of the 
duality of the Highest Self and the individual soul. He distinguishes 
the Highest Self from the individual soul but does not distinguish 
the individual soul from the Highest Self.? The latter as the support 


1 vivekavivehamadtrenaivatmano' sarivatvam sa-sarivatuam ca. Š. See B.G. 
XIII. 31; Katha U. I. 2. 22. 

3 paramütmano jivàd anyatvam dradhayati, jvasya tu na parasmád anyatvam 
pratipipddayisatt. 
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is different from the things imagined to exist but the imagined things 
cannot exist apart from the support on account of which they are 
imagined. The rope exists by itself and is different from the serpent 
but the serpent which is imaginary cannot exist apart from the rope. 

$. also refers to some who belong to his own school of thought who 
hold that the individual soul as such 1s real.! 

For Bhàskara the statement of Prajà-pati does not refer to the 
individual soul as such but to the soul which has attained the form 
of the Supreme Self. 

R. holds that Prajà-pati's teaching and the statement about dahara 
have different topics. What refers to the dahara does not apply to the 
individual soul even when it has frecd itsclf from bondage and become 
free from sin. 

Nimbarka argucs that the Highest Self having his real nature ever 
manifest is the small oné but not the individual] soul who has his real 
nature manifest, not always but only during release. 


I. 3. 20. anydrthas ca paramarsah 
And the reference to the individual soul has a different meaning. 
anva: other; arthah: meaning; ca: and; pardmarsah: reference. 

The reference to the individual soul in regard to sant-prasada means 
that when the soul is tired of the activities of waking and dream 
and becomes desirous of resting, it gocs beyond the consciousness 
of gross and subtle bodies, in deep sleep. It then reaches the highest 
light or Brahman and so appears in its own real nature. Here the 
reference to the individual soul is to make us aware of its real nature. 

Nimbarka holds that the reference to the individual soul is for 
showing that the Supreme Self is the cause of the manifestation of 
the real nature of the individual soul. 


I. 3. 21. alpa-sruter tti cet tad uktam 


If ıt be said that (akás$a cannot mean the Highest Self) on account of tts 
being mentioned by the $ruti as small, we say that) that (point) has 
already been considered. 

alpa: small; $yuteh: on account of mention by Srutt ; tti: thus; cet: if; 
tat: that; uktam: (has been) said. 

In I. 2. 7, it has alrcady been said that the Supreme, though all- 
pervading, is capable of being meditated upon, as dwelling in the 
small heart. It has also been said that the àAasa within the heart is as 
large as the adkaSa without. 


7 og: tu vadinah páramarthikam eva jaivam rupam iti manyanie. asmadtyas 
ca kecit. S. 
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Section 6 (22-23) 
UNIVERSAL LIGHT AS BRAHMAN 


I. 3. 22. anu-kytes tasya ca 


And on account of acting (shining) after and (of the word) hts. 
anu-kyteh: on account of acting after; tasya: his; ca: and. 

While S. treats the two saras 22 and 23 as a new section R. holds 
that they do not start a new topic but furnish additional arguments 
for the conclusion reached in the preceding s#éras. 

The passage considered is Katha U. II. 2. 15. ‘Everything shines 
only after that shining light. His shining illumines all this world.’ 
(See also M.U. II. 2. 11.) The doubt is raised whether this being is a 
luminous body or the Highest Self. The answer is that it is the 
Highest Self for C.U. (III. 14. 2) says that his form is light, bha- 
rūpah. Luminosity being the common nature of all, there is no need 
for one to shine first and the others to follow. Imitation does not 
depend on similarity. Iron is different from fire and dust is different 
from wind; yet a red-hot iron ball burns things like the fire and the 
dust on the ground blows after the blowing wind. 

The word ‘his’ refers to the source of the light of the sun, moon. 
B.U. (IV. 4. 16) says of him that he is the light of lights (7yotisam 
jyotih). Obviously this does not refer to the physical light. 

.suggests that we may take it not merely as the cause of the light 
of the sun, moon, etc., but as the cause of all this, sarvam 1dam. (See 
M.U. II. 2. 5; B.U. IV. 2. 4, IV. 3. 6.) 

R. takes anu-krti to mean imitation and quotes M.U. III. 1. 3. The 
individual soul in Prajà-pati's teaching is the imitator and Brahman 
which is imitated is the daAara.! Nimbarka follows this interpretation. 


I. 3. 23. api ca smaryate 


And the same 1s declared in the smrit. 
api: also (the same); ca: and; smaryate: is declared in smrti. 
ca is omitted by R. and Baladeva. 

The reference here is to B.G. XV. 6, 12. ‘That splendour of the sun 
that illumines this whole world, that which is in the moon, that which 
is in the fire, that splendour, know as mine.' 

R. mentions B.G. XIV. 2. 'Having resorted to this wisdom and 
become of like nature to me, they are not born at the time of creation; 
nor are they disturbed at the time of dissolution.’ Nimbarka accepts 
this interpretation. Srinivasa says: Smyti declares the equality of the 
individual soul, freed from all bondage, in B.G. XIV. 2. So it is estab- 
lished that the daharaka$a is none but the Supreme Self. 


1 ato'nukartà praja-pati-vakye nirdisto'nu-karyam brahma daharakdsah. R. 
K* 
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Section 7 (24-25) 
THE PERSON OF THE SIZE OF A THUMB IS BRAHMAN 


I. 3. 24. Sabdàd eva pranutah 


On account of the text itself, what is measured (by a thumb) (is the 
Highest Self). 
Sabdat: on account of the text; eva: itself; pramitah: is measured. 

The passage considered is Katha U. 1I. 1. 12-13. ‘The person of the 
size of a thumb resides in the middle of the body. After knowing him 
who is the lord of the past, and the future, one does not shrink (from 
him). This, verily, is that.’ ‘The person of the size of a thumb 
resides in the middle of the body, like a flame without smoke. He is 
the lord of the past and the future. He is the same today and the 
same tomorrow. This, verily, is that.'! 

The objector contends that the person referred to is the individual 
soul and not the Highest Self who cannot be measured. The soul 
limited by adjuncts, samsari-jiva, may be taken as being measured by 
a thumb. In the M.B., Yama is said to have dragged out forcibly by 
his noose the thumb-sized person from out of the body of Satyavan. 

The person can be the Highest Self alone for none else can control 
the past and the future. The words ‘this is that’ are an answer to the 
question by Naciketas who is asking about Brahman. The person is 
the Highest God and not the individual soul. 


I. 3. 25. hrdyapeksaya tu manusyadhikàratvát 


In the reference to the heart, however, (the Supreme 1s said 1o be of the 
size of a thumb) because men have a right (to the study of the Veda). 
hrdi : in the heart; apeksaya: with reference to; tu: however; manusya: 
man; adhtkaératvat: because of a right. 

But how can a measure be attributed to the Omnipresent Self? 
The sūtra answers this doubt. To the objection that the size of the 
heart varies in different classes of beings and so the measure of the 
size of a thumb cannot apply to all, the stra says it applies to men 
only. The Scripture, though propounded without any distinction, 
does in reality entitle men only to act according to its precepts for 
they alone can act (according to the precepts); they alone are 
desirous (of the results of actions), they are not excluded by pro- 
hibitions and are subject to the precepts about upanayana ceremony, 
etc.? Animals, gods and seers are excluded. Gods cannot perform 
sacrifices for they involve offerings to the gods. Seers cannot perform 
sacrifices, as the ancestral seers are involved in the performance of 


1 P.U., pp. 6034-5. 
3 $üsirari hy avisesa-pravyitam api manusyanevadhikaroti $aktatvad arthitvád 
aparyudastatvád upanayanádi-&àstràc ceti. S. 
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the sacrifices. Again, those who desire release do not care for the 
perishable fruits of sacrifices. The third and the fourth reasons 
give the right only to the three higher castes and upanayana is pre- 
scribed as indispensable for the study of the Veda.! As the human 
body has a fixed size the heart also has a fixed size. The Scripture 
says that ‘the person of the size of a thumb is the inner self, etc.’: 
Katha U. II. 3. 17.? 

R. argues that men are qualified for devout meditation. In so far as 
the Highest Self abides in the heart of the devotee—which heart is of 
the measure of a thumb—it may itself be viewed as having the 
mcasure of a thumb.? 

Srinivasa gives alternative explanations. The Lord is said to be 
one who makes three strides (/ri-vikrama) in reference to the three 
worlds. If he can be said to be of three strides why not ‘of the size of a 
thumb'. Again, the Lord manifests himself to be of the size of a 
thumb to please his devotees. Apeksayá is treated as a reference to 
the worshipper's wishes. 

Though $. admits that Scriptures are of universal application, and 
are to be followed by all, some restrictions were imposed on certain 
sections of the people. 


Section 8 (26-33) 
GODS ARE CAPABLE OF THE KNOWLEDGE OF BRAHMAN 


In this section the question whether the gods are capable of the 
knowledge is answered in the affirmative but incidentally other 
problems are raised such as the relation of the different species of 
beings to the words denoting them. 


I. 3. 26. tad-upary apt badaráyanah sambhavat 


Also beings above them (men) (are qualified for the study of the Vedas), as 
Badarayana holds, on account of possibility. 
fad: them; upari: above; api: also; bádarayanah: as Badarayana 
holds; sambhavat: on account of possibility. . 
Gods may have the desire for formal release caused by the 
reflection that all effects, objects and powers are non-permanent. 
Just as men are led to seek for salvation as the earthly rewards do not 
yield permanent fruits, so also gods who realise the transitoriness of 
even heavenly enjoyments are led toworship the Supreme Lord. It may 
be argued that gods cannot practise meditation since they do not have 
physical bodies and the God they meditate on should have a form.* 


1 See Puürva Mimümsà Sütra VI. 1. 23 P.U., pp. 647-8. 
3 paramülmana updsanartham updsaka-hydaye | vartamánatvád updsaka 
hrdayasyangu stha-pramdanatvat tad-apeksayedam angustha-pramitaivam 


upapadyate. R. * na hi nirvisega-devatà-dhiyam adhirohati. R. 
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Gods are known to possess bodies, from the accounts of them we 
read in the epics and the puvanas, from paintings and images. In their 
case there is no need for the upanavana ceremony since the Vedas are 
open to them. We know that they accept discipleship. Indra lived as a 
disciple of Praja-pati for 101 years (C.U. VIII. 11. 3). Bhrgu 
approached his father Varuna to teach him the knowledge of 
Brahman (T.U. IIT. 1). Gods and sages may be incapable of action 
such as a sacrifice (see Parva Mimamsa Sūtra VI. 1. 5) as there are no 
other gods whom they have to please or other sages to whose families 
they would belong. So far as the knowledge of Brahman is concerned 
no action need be performed. So far as the size of the Person is 
concerned, it may be measured by the thumb of a god, even as it is 
measured in the case of men by the thumb of a man. 

B.U. I. 4. 10 says: ‘Brahman, indeed, was this, in the beginning. 
It knew itself only as "I am Brahman”. Therefore it became all. 
Whoever among the gods becomes awakened to this, he, indeed, 
becomes that. It is the same in the case of seers, the same in the case 
of men.' 

R.says that wish and capacity exist in the case of gods! as they also 
are liable to suffering, arising from the assaults hard to be endured, of 
the different kinds of pain and as they also know that supreme 
enjoyment is to be found in the Highest Brahman, which is untouched 
even by the shadow of imperfection and is full of auspicious qualities 
of the highest perfection. 


I. 3. 27. virodhah karmamiti cen nanekapratipatier darSanat 


If it be said (that possession of bodies would result in) a contradiction to 
(sacrificial) works, (we say that) it is not so because it 1s observed that 
(gods) assume many forms. 

virodhah : contradiction; karmani: in action; ttt: thus; cet: if; na: not; 
aneka: many; pratipatteh: assumption; dar$anát: because it is 
observed. 

The difficulty is mentioned that, if gods have bodies, they may be 
expected to be present like priests on the occasion of a sacrifice. How 
can God Indra be present at many sacrifices, if they are performed at 
the same time? In answer, it 1s stated that one and the same deity 
can assume various forms at the same time. B.U. (III. 9. 1-2) 
indicates that one and the same divine Self may at the same time 
appear in many forms. It is mentioned in the M.B. (XII. 110-62) that 
a yogin, who has acquired supernatural powers, can assume many 
forms, have many experiences and take them all back into himself.? 


1 arthitva-sdmarthyayoh sambhavat. 
2 ütmanüm vai sahasràmi bahüni bharatar sabha 
kuryad yogi balam prapya tats ca sarvair mahim caret 
prapnuyad visayán kaiścit kai$cid ugram tapas caret 
samksipec ca punas tant süryo ra$miganán iva. 
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Another explanation is also possible. Just as a Brahmana who 
cannot be fed by different people at the same time can nevertheless 
be saluted by them all at the same time, a deity can without leaving 
his place be the common object of reverence of several persons who 
may at the same time give their offcrings to him. The embodiedness 
of gods is in no way a hindrance to their sacrificial activity. 

Nimbarka answers the objection that embodiedness of the deity 
will result in a contradiction with regard to work by ‘the observation 
of the assumption’ simultaneously of many bodies by one and the 
same deity. Srinivisa takes a different view. ‘Because of the 
observation of many worships.’ Just as one and the same teacher is 
found to be saluted simultaneously by many worshippers, so different 
performers of sacrifices may give their offerings to one and the same 
corporal deity who abides in his own place. 


I. 3. 28. sabda iti cen nàtah prabhavat pratyaksánumünábhyàm 


If tt be said that (a contradiction will result in regard to) word, (we say) 
that it is not so because perception and inference show the origination of 
everything from this (the word). 

Sabda: word; iti: so; cet: if; na: not; atah: from this; prabhavat: on 
account of origination; pratyaksanumanabhyam: from perception 
and inference. 

The problem of the relation in which the different species of 
beings stand to the words which denote them is taken up for con- 
sideration here. $. opposes the views of Upavarsa, the Mimamsaka 
according to whom the word is nothing but the aggregate of the 
letters which constitute it as well as the view of the grammarians 
who teach that over and above the aggregate of the letters, there 
exists a supersensuous entity called spoža, which is the direct cause 
of the apprehension of the meaning of a word. 

In this sra, the objection is considered whether the authoritative- 
ness of the Veda is not contradicted by the attribution of bodies to 
divinities. The possession of body subjects them to the changes of 
birth and death, so the eternal connection of the eternal word with a 
non-eternal thing is inconceivable.’ The sūtra answers it by saying 
that the world with the gods and other beings originates from the 
Veda. But this is not consistent with 1. 1. 2 which holds that Brahman 
is the origin of all things and, again, the word or name comes into 
existence after the object which is given the word or the name. As the 
objects are transitory even the words or names are transitory and so 
cannot be self-valid and eternal. In reply it is said that the words are 
connected with the 7/7, or the class which is eternal, and not with the 
individuals which may be infinite in number and transitory. Words 
connote some permanent meanings on account of whose presence in 
individual objects, the names are extended to them. It is in this sense 


1 See Parva Mimamsa Sūtra I. 1. 5. 
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that the individuals are said to originate from words and not in the 
sense that the word is, like Brahman, the material cause of the 
universe. 

The evidence for the view that the universe arises on account of 
the efficient cause of the word lies in perception and inference. 
Perception means $rw£; for its validity it is not dependent on 
anything else; inference is smi! S quotes texts from śruti and 
smrti, Re Veda IX. 6. 2; B.U. I. 2. 4; M.B. XII. 233. 24 and 25; 
Manu I. 21. Just as we make jars after conceiving the meaning of the 
word jar, the Creator first conceives the words and then corre- 
sponding to them creates the universe.? 

The question is raised about the nature of the word which causes 
the universe. The grammarians contend that it is the sphofa which 
arises in the mind: after the word is uttered and on account of it, the 
meaning of the word becomes known. The sf/Aofa is the eternal 
entity and not the letters which perish as soon as they are uttered.? 
Gods, ctc., cannot arise from the perishable words but only from the 
imperishable sphofa. Upavarsa, the Mimamsaka, opposes this view 
and argues that there is no separate perception of the sphofa over 
and above the perception of the letters. The letters are not short- 
lived because they are recognised to be the same. They are not 
different on different occasions. The object of cognition is not 
sphota, an additional something which is suddenly perceived after 
the accumulation of the successive impressions of the letters. The 
letters of a word which succeed each other in a certain order give all 
the meaning they have to our intelligence in one single act of 
cognition. There is no need for the assumption of a sf/iofa. Whether 
the word is of the nature of letters or class or sphota, the theory that 
the gods originate from the eternal words remains unaffected. 

R. quotes Manu, Visnu Purana and others. Cp. ‘In the beginning 
there was sent forth by the Creator, divine speech beginningless and 
endless—in the form of the Veda and from it originated all creatures’. 

Nimbarka quotes Ta:ttiriya Brahmana (II. 6. 2. 3), ‘He evolved 
name and form by means of the Veda’. Srinivasa also states the 
objection and answer. The objection says that the gods who possess 
bodies which are non-eternal must themselves be non-eternal 
whereas the Vedic words which denote the gods are eternal. How can 


1 pratyaksam hi $rutih. pramanyam praty anapeksatvát; anumánam smrtth 
pramanyam prati sápehsatvát. Š. irutixh. pasyanti munayah smaranti ca tathà 
smrlim. 

2 api ca cikirgilam artham anutisthan tasya vàcakam Sabdam pürvam smriva 
pascat tam artham anutisthatiti sarvesam nah pratyaksam etat. tatha prajà-pater 
api srastuh srsieh pūrvam vaidikas $abdà manasi prádurbabhüwvuh ; pascat tad- 
anugatan arthan sasarjeti gamyate. tathà ca $rutih : sa bhür iti vyáharat sa bhimim 
asrjata. Taittiriya Brahmana II. 2. 4. 2. 

3 anddi-nidhana hy esa vag utsrs{a suayambhuvá 
ddau veda-mayi divyà yatah sarvd prastitayah. 
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there be an eternal connection between the non-eternal gods and the 
eternal Vedic words? The answer states that the individual gods are 
non-eternal but this does not show that the Vedic words are 
meaningless for they denote not the individual (vyaktt) but the type 
(akrtt), While the individual is non-eternal, the type is eternal. The 
non-eternal individuals are created at the beginning of each creation 
in accordance with the eternal types which are indicated by the 
eternal Vedic words. 


I. 3. 29. ata eva ca nityatvam 


And for this very reason, the eternity (of the Vedas follows). 
atah: therefore, for this reason; eva: very or same; ca: and; nityatvam : 
eternity. 

The V eda is the cternal source of the universe. Rg Veda (X. 71. 3) 
tells us that the eternal spcech dwelling in the sages was found out 
by those who performed the sacrifice. See also M.B. which says: 
‘Formerly the great sages, with the permission of the Self-born, 
obtained through their penance the Vedas together with the epics, 
which had been hidden at the close of the cosmic period.'! 

The Vedic mantras or hymns are said to be composed by different 
seers like ViSvamitra and so on. It may be argued that the Vedic 
mantras are non-eternal as their authors are non-eternal. But the secrs 
are not really the authors or composers of the hymns which are 
eternal. They only utter or reveal the Vedic mantras and these 
revealers change from age to age. 


I. 3. 30. samána-nàma-rüpatvác cavrttay apy  avirodho darsanat 
smytes ca 


And on account of the similarity of name and form (there 1s) no 
contradiction (to the eternity of the word of the Veda) even with regard to 
the recurrence (of the world), (as is clear) from what ts perceived (§rutt) 
and the smrti. 

samana-nàma-rüpatvàt: on account of the similarity of name and 
form; ca: and; avrítau: recurrence (repetition of cycles of births and 
deaths); apt: even; avirodhah: absence of contradiction; darsanat: 
from what is perceived; smyteh: from the smrti; ca: and. 

The eternity of the Vedas is not affected even though there are new 
creations with new Indras and other gods because the names and 
forms of each new creation are the same as those of the preceding 
world. In spite of periodical creations and dissolutions, samsara is 
beginningless and endless. Even as a man who has awakened from 
sleep goes on with his affairs even as he did before he went to sleep, so 
also creations and dissolutions do not disturb the continuity. See 
K.U. III. 3. 


1 yugante'ntarhitàn vedän setihásán maharsayah 
lebhire tapasà pūrvam anujnialads svayambhuva. 
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If the objection is raised that the dissolution or mahdpralaya is 
like death and not sleep and if continuity is kept up, it is because all 
men do not sleep at the same time, so that those who are awake 
remind others of their previous lives, the answer is that gods do not 
suffer from the defects which afflict men; the gods remember the past 
even after dissolution. Besides, the world is nothing but the results of 
the actions of beings done in the previous creation. It provides 
opportunities for experiencing the pleasures and pains consequent on 
past conduct. By our present actions we prepare for future creation. 
So the world moves on perpetually from desires to actions, from 
actions to their results and from the results to desires. There remains 
always a potentiality of the world to become actual through the 
same names and forms, same desires and actions in spite of apparent 
dissolution. The new creation is not an effect without a cause. See 
Rg Veda X. 190-3. ) 

Vak is sometimes described as subtle, eternal, imperishable and 
incomprehensible to the senses.! Those who meditate on Vàk over- 
come death.? Tazttiriya-Brahmana II. 8. 8 says: 


Whom the Sages, the Makers of Hymns, the Wise Ones, 
And the Gods also, sought with austerity and with Effort: 
Her, the Divine Speech, with this Offering we pray; 

May She vouchsafe Welfare unto the World.? 


In Proverbs viii. and Job xxviii. Wisdom is said to have its origin in 
God and also its place beside God. Wisdom is represented as a pre- 
existent divine associate of God in his creative activity. She was 
before the foundation of the world. 'Whoso findeth me [1.c. wisdom] 
findeth life and shall obtain favour of the Lord. But he that sinneth 
against me [i.e. wisdom] wrongeth his own soul: all they that hate 
me love death.'* St John's Prologue begins: ‘In the beginning was 
the Word; the Word was with God.’ The Word marks the transition 
from eternity to history. 


I. 3. 31. madhvadtisv asambhavad anadhtkaram jaiminih 


On account of the impossibility (of the gods having a right to the know- 
ledge of) the honey and the rest they (the gods) are not qualified, (so) 
Jaimini (thinks). 

madhvadisu: in madhu (honey), knowledge and others; asambhavat: 


1 yam stksmim nityam atindriyam vacam rsayah sdaksatkrta-dharmano 
mantradysah pasyanti. Punyarája on Vákyapadtya 1. 6. 
! te mrtyum alt-vartante ye vai vacam wpasate. 
5 yam rsayo mantrakrio manisinah 
anvaicchan devas tapasá $ramena 
tàm devim vacam havisá yajamahe 
să no dadhatu sukrtasya loke. 
* Proverbs viii. 35-6. 
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on account of impossibility; anadhikaram: no fitness or qualification; 
jawminih: Jaimini (thinks). 

In C.U. III, it is said the sun is the honey of gods, the sky is the 
bee-hive, the Vedic hymns the trees, the sacrifices are the flowers and 
the offerings of soma, milk, etc., are the honey itself. Led by Agni, 
Indra and others, the gods live on this honey. It is possible for men to 
meditate on the sun and not for gods. They cannot at once be the 
meditators and the objects of meditation. Again, certain divinities 
like Fire, Wind, Sun, Directions are each declared to be a foot (pada) 
of Brahman and as such are recommended to be the objects of 
meditation for men; it is not possible for gods to meditate on 
themselves. (C.U. III. 18. 2; IIT. 19. 1; IV. 3. 1.) Similarly the right 
and the left cars are to be meditated on as Gautama and Bharadvaja 
respectively (B.U. II. 2. 4). It is not possible that these sages should 
meditate on themselves. So Jaimini holds that deities and sages are 
incapable of acquiring the knowledge of Brahman. 


I. 3. 32. jvotist bhàvàc ca 

And because (the words denoting the deities) are used in the sense (or 
sphere) of light. 

qyottst: in the sphere of light; bha@vat: because used; ca: and. 

Agni, Áditya belong to the sphere of light. How can these be 
endowed with a bodily form or intelligence or choice? Since they are 
not personal beings, they are not capable of or qualified for the 
knowledge of Brahman. Other sources of knowledge which give 
personality to these luminous beings are not acceptable; so the 
objector contends that devas and similar beings are not qualified for 
the knowledge of Brahman. 

R. Nimbarka hold that the objection is that as the gods meditate 
on the light of lights, Brahman (B.U. IV. 4. 16), they are not entitled 
to the honey meditation and the rest. 


I. 3. 33. bhavam tu badaráyano'sti hi 


But Badaradyana (maintains) the existence (of qualification for Brahma- 
knowledge on the part of the deities) for there is certainly (evidence to 
show this). 
bhàvam: existence; tu: but; badarayanah: Badarayana, asti: is; ht: 
certainly. 

The objection stated in the two previous sé#fvas is repudiated here. 
Though the qualification of the gods for madhu-vidya, etc., may not 
be admitted, for the gods themselves are involved in them, the 
qualification for the pure knowledge of Brahman need not be denied 
to them.! Scripture says that the gods are qualified for Brahma- 


1 yady api madhv-ádi-vidyüsw devatüdi-vyümisrásu asambhavo' dhikárasya, 
tathapi asti hi suddhayam brahma-vidyayam sambhavah. Š. 
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knowledge. B.U. I. 4. 10; C.U. VII. 7. 2. Words like Aditya, though 
they refer to light, convey the idea of certain divine persons endowed 
with intelligence and pre-eminent power. By their power they reside 
within the light and assume any form they like. The Vedic injunctions 
presuppose certain characteristic shapes of the several divinitics. 
The status of divinity is a stage leading to final emancipation. 

Bhàskara thinks that there is scriptural evidence that the gods are 
entitled to the honey meditation and the rest. 

Nimbarka holds that the gods are entitled not only to the 
knowledge of Brahman in general but also to the meditations in 
which they themselves are implicated. 


Section 9 (34-38) 


THE DISQUALIFICATION OF SUDRAS FOR 
BRAHM A-KNOWLEDGE 


I. 3. 34. Sugasya tad-anadara-Sravanat tad ddravanat siicvate hi 


The grief which he (Janasrutt) felt on hearing the disrespectful words 
(about himself) made him run (toward Ratkva) for that alone ts 
indicated. 

Suk. grief; asya: his; tad-anddara-Sravanat: on hearing the dis- 
respectful words; lad: that; adravanat: because of running; sscyate: 
indicated; hz: alone. 

The objector urges that the Sadvas have a right to Brahma- 
knowledge for they desire that knowledge and are capable of it. There 
is no scriptural prohibition as we have in the matter of offering 
sacrifices. ‘Therefore the S$4dra is unfit for sacrificing’ (Taittiriva 
Samhita VII. 1. 1. 6). The reason which disqualifies the Sadras for 
sacrifices 1s their being without the sacred fires but that is no dis- 
qualification for knowledge. In C.U. (IV. 2. 3)! samvarga-vidyà, which 
is a part of Brahma-knowledge, is admitted for Janagruti. Südras 
like Vidura are spoken of as possessing Brahma-knowlcdge. 

The answer is given that the Sadra who is not competent for the 
upanayana ceremony cannot study the Vedas and is therefore 
disqualified for Brahma-knowledge. The word 'Südra' does not refer 
to caste. It may refer to the grief of JanaSruti and not to JanaSruti 
himself. Whether JanaSruti came to grief or grief fell on him or 
whether he rushed to Raikva on account of grief, the word ‘sédra’, 
refers to one of these three things and not to caste.? 

1 P.U., pp. 401 ff. 

! íucà gurum abhidudraveti $üdrah. $ucam abhidudvaveti $üdrvah. $ucà 
abhidudruva iti $üdrah. hamsa-vaàkyád dimano'nddaram | $rutvà janasruteh 
Sugutpannety etad eva katham gamyate yenásau sddra-sSabdena sücyate, tatvaha 
sprsyate ceti. Anandagiri. 
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R. says that Jànasruti, when taunted by a flamingo for his lack of 
Brahma-knowledge, was overtaken by grief and resorted to Raikva 
who had Brahma-knowledge. When Raikva addresses Jána$ruti as 
‘śūdra’, he refers to Jánaáruti's sorrow and not to his being a member 
of the fourth caste. The word $Zdra etymologically considered means 
he who grieves or sorrows (Socatt). 

Srinivasa, in his Vedanta Kaustubha, in stating the objection 
mentions that Vidura and others as well as women like Sulabha, are 
found to possess Brahma-knowledge. Sulabhà carried on a highly 
learned discussion with Janaka, according to the M.B. (XII. 321). 

As we will sec, $. makes out that Süta, Vidura and others, though 
born Sadras, on account of the merit acquired in their previous lives, 
have obtained Brahma-knowledge. The author of Parimala argues 
that, though the Südras may not have a right to Vedic study, by 
listening to the Epics and the Puranas, on account of the strength of 
their merit previously acquired, they attain to a knowledge of 
Brahman. Thus knowledge of Brahman is open to all. The ways 
to it may be different for different people. All human beings by 
virtue of their humanity are entitled to Brahma-knowledge and 
salvation. 


I. 3. 35. ksatriyatvagates cottaratra caitrarathena lingat 


(Jànasruti was not a Sidra because his ksatriyahood is known from the 
inferential sign (supplied by his having mentioned) later on with 
Caitraratha (who was a ksatriya). 

R.and Srikantha divide this into two sutras: (1) ksatriyatva gates ca ; 
(ii) wttavatra-lingat., 

Bhaskara reads Asatriyatva-gate$ ca; others as ksatriyatva-avagates 
ca. 
ksatriyatvagateh: nature of a ksatriya being known; ca: and; 
uttaratra: later on; castrarathena : with Caitraratha; lingat: because 
of the inferential sign. 

As Janasruti and Caitraratha are mentioned together we gather 
that Jànasruti was also a ksatriya. (C.U. IV. 3. 5.) 


I. 3. 36. samshára-paramarS$at tad-abhavabhilapdac ca 


On account of the mention of the ceremontes (purificatory in the case of 
the three twice-born castes) and the absence of mention of them (in the 
case of the fourth caste). 

samskáras: ceremonies; paramarsat: on account of mention; tad: its; 
abhava: absence; abhilapat: on account of mention; ca: and. 

In Satapatha Brahmana (XI. 5. 3. 13); C.U. (VII. 1. 1); Praśna U. 
(I. 1), samskaras like upanayana, initiation, are mentioned for the 
three twice-born castes, which are not for the fourth caste. See Manu 
X. 4; X. 126. 
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I. 3. 37. tad abhava-nirdharane ca pravytteh 


And because of (Gautama’s) proceeding (to initiate Jabala) on the 
ascertainment of the absence of that (viz. his Stidrahood). 
tad-abhava-nirdharane: on the ascertainment of the absence of that; 
ca: and; pravrtteh: because of proceeding. 

C.U. (IV. 4.5) tells us that Gautama was satisfied that Jabala, who 
did not know his potra or family name, was not a s$4dra because he 
possessed the quality of speaking the truth and initiated him. 
Gautama said: ‘A non-Brahmana cannot speak thus.’? 

It is obvious from the Chandogya episode that character and not 
birth was the test of Brahminhood. Jabala was given initiation 
because he did not deviate from truth. 


I. 3. 38. Sravanadhyayanartha-pratisedhat smyrtes ca 


And because (the Südra) is forbidden by smrti from hearing and study 
(of the Vedas) and (understanding their) meaning. 

Sravana: hearing; adhyayana: study; artha: meaning; pratisedhat: 
because (it is) forbidden; smrteh: by the smyti; ca: and. 

R. and Nimbarka state smrtes ca as a separate sūtra, while S., 
Bhäskara and Baladeva treat the text given as one sūtra. 

See Gautama Dharma-Sastra (XII. 4, 5, 6; X. 1); Manu (IV. 80). 
Obviously uneasy about these prohibitions, $. observes that 
Vidura, and Dharmavyaddha had Brahma-knowledge as the result 
of deeds in their previous births and the fruit of knowledge, that 
is release, is inevitable.? Gaining knowledge through Vedic study 
is forbidden but gaining knowledge through other means is 
encouraged. 

R. argues that on the theory of Advazta which holds that the sole 
Reality is Brahman of pure indeterminate intelligence and that 
bondage is ended by the mere cognition of the nature of Reality, 
restrictions imposed on the Sadras cannot be justified. Even a Südra 
can free himself from the bondage as soon as the knowledge of the 
true nature of things has arisen in his mind through a statement 
resting on the traditional lore of men knowing the Veda. The 
knowers of truth will teach all for they are not bound by injunctions 
and prohibitions.? On this view the Sädras have a perfect right to the 
knowledge of Brahman.* After attacking the Advaita doctrine, R. 
concludes that the way to release is by means of devout meditation. 
Such meditation by which we attain the grace of the Supreme can be 


1 maitad a-brahmano vivaktum arhati. 

® purva-kria-samskara-vasad vidura-dharmavyadhaprabhrlinam | fiánotpattis 
tesam na $akyate phala-praptih pratibaddhum. jianasyaikantika-phalatvat. $. 

3 Sudrasyapi — vedavit-sampradáyávagata-vàkyüd — vastu-yálhátmya-jiünena 
Jagad-bhrama-nivrttir api bhavisyati. R. 

4 $üdrádinàm eva brahma-vidyadhikarah su-Sobhanah. 
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learned from Scripture only. This is open only to those who are 
purified by such ceremonies as wfpanayana.! 

The different methods of gaining salvation, meditation, devotion 
which lead to Brahma-knowledge are open to all. The restrictions 
with regard to Vedic study cannot be defended. If we take our stand 
on the potential divinity of all human beings, whatever be their caste 
or class, race or religion, sex or occupation, the methods for gaining 
release should be open to all. 


Section 10 (39) 


LIFE PRINCIPLE IN WHICH EVERYTHING TREMBLES IS 
BRAHMAN 


I. 3. 39. hampanat 


On account of trembling (of the world, the life-principle ts Brahman). 
kampanat: on account of trembling. 

The discussion of the right for 3rahma-knowledge was a digression. 
We get back to the meaning of the Vedanta texts. Katha U. (II. 3. 2)? 
speaks of the whole world as trembling in life. The doubt is raised 
whether this life-principle cannot be air. In the context, it can 
only be Brahman, The passage makes out that Brahman constitutes 
the abode of the whole world. Brahman is the life of life (B.U. IV. 
4. 18). Katha U. (II. 2. 5) says that there is another on which the 
two life-breaths (prana and apana) depend.® Brahman is the cause of 
the great fear for it 1s said that the whole world carries on its many 
functions for fear of Brahman (T.U. IT. 8. 1). Again, knowledge of air 
can give us a relative reward and not life eternal. Sce $.U. VI. 15. 

R. and Nimbarka do not take it as a new section but only resume 
discussion of section 7, about the person measured as of the size of a 
thumb. 

Baladeva begins a new section and discusses the question whether 
vajra, the thunderbolt, is Brahman or not. 


1 yasya tu moksa-sadhanatayá veddnta-vakyair vihitam jňānam  upásana- 
rübam tac ca para-brahma-bhita-parama-purusa-prinanam tac ca Sástraika- 
samadhigamyam. — upásaná-sastram  copanayanddi-samskara-samskriadhita- 
svadhydyajanitanm jnadnam viveka-vimokddi-sadhananugrhitam eva svopayataya 
sutharoti. R. 7 P.U p. 642. 3 P.U., pp. 637-8. 
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Section 11 (40) 


THE LIGHT IS BRAHMAN 


I. 3. 40. ?yotir darsanat 


The light (is Brahman) because it ts seen (in the scriptural passage). 
gyotth: light; darSanat: because it is seen. 

The passage considered is C.U. VIII. 12. 3. "That serene one when 
he rises up from this body and reaches the highest light appears in 
his own form. Such a one is the Supreme P'erson.'? Docs this light 
refer to the physical sun which dispels darkness or Brahman? It is 
Brahman because the topic of discussion from VIII. 7. 1 onwards is 
the Self which is free from sin and is said to be the object of enquiry. 
VIII. 12. 1 speaks of freedom from body which is possible only in 
Brahman. To the objection that the Scripture (C.U. VIII. 6. 5) speaks 
of a man to be released as going to the sun, the release referred to in 
it is not the ultimate release which has nothing to do with going or 
departing. The light is spoken of as the ‘highest light’ and the ‘highest 
Person’. This view is adopted by S., Bhaskara and Srikantha. 

R. thinks that this section continues the preceding and makes out 
that the passage about the angustha-matra-purusa which speaks of a 
primary light can only be Brahman. 

Nimbarka adopts this view and says that the measured person is 
the Supreme Being. 

Baladeva argues that the Vajra or thunderbolt is the Lord 
because in a preceding passage he is called light. 


Section 12 (41) 
AKASA IS BRAHMAN 


I. 3. 41. akaso' rthàntaratvadi-vyapadesat 


Space (is Brahman) since it 1s mentioned as something different in 
meaning and so on. 

akasah: space or ether; arthàntaratv-àd:: being different in meaning 
and so on; vyapadesát: since it is mentioned. 

The passage considered is C.U. VIII. 14. 1.2 Akdga is said to be the 
cause of the manifestation of names and forms. These are contained 
in the immortal Brahman, the Self. The doubt is raised whether the 
akasa cannot be the elemental ether. The answer is given that it is 
Brahman. It contains within it names and forms. It is only Brahman 
that is different from names and forms. Elemental ether belongs to 
the world of created things, having names and forms, and is not 


! P.U., p. 509. ? See P.U., p. 511. 
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different from them. For the manifestation of names and forms, the 
creative power of Brahman is ultimately responsible.! See C.U. VI. 
3. 2. The words ‘Brahman, immortal, Self’ all refer to Reality. This 
sūtra supports further what was said in I. 1. 22. 

Nimbàrka says that Brahman is something different even from 
the freed souls. Srinivisa raises the question whether the reference 
here is to elemental ether, or the soul freed from the bondage of 
mundane existence, or the Supreme Self. It applies to the source of all 
manifestations. The freed soul, it will be pointed out later, cannot 
cause crcation, etc., of the world. 


Section 13 (42-43) 
HE WHO CONSISTS OF KNOWLEDGE IS BRAHMAN 


I. 3. 42. susupty-utkrantyor bhedena 


(On account of the mention of the Highest Self) as different (from the 
individual soul) in the states of sleep and departure from the body). 
susupti-utkrantyoh: in the states of sleep and departure. 

bhedena: because of difference. 

While S. takes these two saíras (42 and 43) as beginning a new 
topic, R. takes the three sūtras 41-3 as one section, dealing with 
the question whether the ether in the C.U. passage (VIII. 14) refers 
to Brahman or the individual soul in the state of release. The latter 
doubt arises from the fact that the released soul 1s the theme of the 
passage immediately preceding. ‘Shaking off evil as a horse his hairs, 
shaking off the body as the moon frees itself from the mouth of Rahu, 
I, a perfected soul, obtain the uncreated Brahma-world, yea, I obtain 
it.’ Does not this passage show that the released soul and Brahman 
are identical? 

The objection is raised that the B.U. passage IV. 3. 7 refers to the 
embodied soul, that it describes how, in the state of deep sleep, being 
not conscious of anything, it 1s held embraced by the all-knowing 
Highest Self (1V. 3. 21). So also with reference to departure, it is said 
that ‘the self in the body mounted by the self of intelligence moves 
creaking’. The sūtra says that the Highest Self is mentioned as 
different from the embodied soul in the states of deep sleep and 
departure from the body. There is nothing to be gained by des- 
cribing the nature of the embodied self which is already well known. 
Both the beginning and the end of the chapter deal with one topic, 
viz. the Highest Self. The reference to the conditions of sleep and 


1 na ca brahmano'nyan nadmaripadbhyam arthantaram sambhavati. sarvasya 
vikara-jdlasya ndma-rupabhydam eva vydkriatval. nàma-rüpayor api nirvahanam 
nivankusam na brahmano'nyatra sambhavati. $. 
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departure is used to note the difference of the Highest Self from such 
conditions. See B.U. IV. 3. 14-16 and 22. 


I. 3. 43. patyad: Sabdebhyah 
On account of the words, lord and others. 
faty-àdi: Lord and others; sabdebhyah: on account of words. 

B.U. IV. 4. 22 uses words like adhipatth, vasi, iSanah the great 
Lord, the Controller, the Protector of all. These cannot refer to the 
embodied soul. The quality of being neither great by good deeds nor 
small by evil deeds is not ascribable to any except God. The sūtra 
refers to the non-transmigrating supreme Lord.! 

R. states that we have here declarations of general unity, that all 
conscious and non-conscious beings are effects of Brahman and have 
Brahman for their inner self.? 


1 asamsári paramesvarah. 
2 aikyopadesas tu sarvasya cid-acid-dtmakasya brahma-karyatvena tad- 


atmakatvam. R. 


Section 1 (1-7) 
THE UNMANIFESTED DENOTES THE BODY 


I. 4. 1. anumantkam apy ckesàm itt cen na Sarira-rüpaka-vtnyasta- 
grhiter darsayati ca 

If tt be said that what is derived by inference (pradhana) too (is the 
avyakta, the unmanifested) according to some, (we sav that) it ts not so, 
because (the term) of understanding what is referred in the simile of the 
body and (the text) shows (this). 

anumanikam : what is derived by inference; apt: too, even; ekesam: 
of some; tti cet: if it be said; na; not; Sarira: body; rāpaka: simile; 
vinvasta. referred, contained; grhiteh: because of understanding; 
darsayati: shows. 

This section discusses the Katha U. passage (T. 3. 10 and 11)! where 
the terms mahat, the great, avyakta, unmanifested, are used 
in the Sdmkhva sense, where avvakía is a synonym for pradhana. Ś., 
after an elaborate review of the topics mentioned in the Katha U., 
argues that the term avyahta has not the special meaning given to it 
by the Samkhva system but denotes the subtle body, the sūkşma 
Sarira, as also the gross body which is viewed as an effect of the subtle 
one. 

We have already scen that Brahman is the cause of the origin, 
maintenance and dissolution of the world (I. 1. 2), that pradhana is 
not the cause (I. 1. 5, 10). But as there are some texts which seem to 
favour the view that pradhana is the cause, we have to show that 
Brahman is the cause and not pradhana.* 

The passage under discussion comes after another passage where 
the simile of the chariot is used (I. 3. 3-4). In both the passages, the 
senses, the mind and the understanding are mentioned. By buddhi we 
may mean the human understanding and by mahan-atman the 
understanding of Brahma or Hiranva-garbha for it is his buddhi that 
can be truly considered to be the support of all the buddhis of beings. 
In the passage it is only the body which can be identified with 
avyakta. The whole section shows that the embodied soul 1s bound to 
body, mind, senses, etc., while it is, for $., in reality nothing but the 
Supreme Self. The simile of the chariot shows that our final destiny 
is the abode of Visnu (Katha U. I. 3. 12). By the practice of Yoga we 
reach it. In all this, there is no place for the hypothesis of Pradhana.? 

R. argues that avyakta does not denote pradhana independent of 
Brahman but denotes the body represented as a chariot in the simile 

1 Sce P.U., p. 625. 

2 kasu cicchadkhasu pradhana-samarpanábhasanàr $abdaánüm $rüyamanatvát. 
atah pradhünasya küramatvam veda-siddham eva mahadbhih. paramarsibhih 
kapila-prabhytibhih parigrhitam iti prasajyate. S. 

3 nasty atra para-parikalpitasya pradhánasyávakà ah. 
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of the body.! R. also points out the differences between the samkhya 
view and the Upantsad arrangement. 


I. 4. 2. siksmam tu tad arhatvāt 


(The word avyakta means), however, the subtle body for this is the 
appropriate (meaning) of that (word). 

süksmam.: (the subtle body); tu: however; tad: that; arhatvat: because 
it is appropriate. 

If it is said that the gross physical body (stAla Sarira) is vyakta, 
manifested, and not avyakta, the sūtra says that avyakta means the 
subtle body which consists of the subtle parts of the elements and it 
applies to its effect of the gross physical body. It is not uncommon 
to usc the name of the effect for the cause. See Rg Veda (X. 46. 4; 
B.U. I. 4) where the present manifest world is referred to by the 
former non-manifest condition. 

R. interprets appropriateness in a different way. The unmanifested 
matter alone, when it assumes the form of the effect (body) is fit to 
undertake activities furthering the purposes of man like the chariot.? 


I. 4. 3. lad-adhinatvad arthavat 


On account of dependence on him, it has a meaning. 
tad-adhinatvat: on account of dependence on him; arthavat: has a 
meaning. 

To the question whether the non-manifest condition of the world 
may not be called pradhana, the answer is given that the previous 
condition of the world is not an independent cause but is dependent 
on the Highest God. The potential primordial power of the Highest 
God is called by S. avidya, maya, avyakta, ákasa and aksara. It is 
known as akdSa because of its unlimited extent, aksara because it does 
not cease to exist until there is knowledge, maya on account of its 
wonderful power, avyakta because being the power of Brahman, it is 
neither different nor non-different from Brahman. See B.U. VII. 
8. 11; M.U. IT. 12; $.U. IV. 10. 

Sometimes it is said that the word avyakia means the subtle body 
only, since the bondage and release of the soul are possible on account 
of this. The soul is in samsara when the desires bind the subtle body; 
when they cease to do so, the subtle body is destroyed and release 
attained. The answer is given that even as the word chariot refers to 
both gross and subtle bodies, avyakta also refers to both. Even if it is 
taken as referring to the subtle body, it is clear that the Katha U. 
passage has no reference to pradhana. 

Bhàskara holds that the subtle body is designated as subtle in 


1 ndvyakta-sabdendbrahmatmakam pradhanam ihabhidhtyate . . . Sartvakhya- 
rtupaka-vinyastasyavyakta-sabdena grhiteh. Š. 
2 purusürtha-sadhana-pravrtty-arhatvát. R. 
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reference to the gross body and it is rightly called unmanifest. 
Bondage and release have meaning in so far as they are dependent on 
the subtle body. 

R. makes out that matter in its subtle states is meaningful and 
serves human ends only in so far as it is dependent on the Supreme 
Self. Avyakta and its effects constitute the body of the Lord who 
constitutes their self. 

For Srikantha the soul, the body and the rest have a meaning as 
dependent on the Lord. 

Srinivasa makes out that the Samkhya pradhana cannot give rise to 
effects and so for producing effects it is dependent on Brahman. 


I. 4. 4. jileyatvavacanac ca 


Also because there 1s no mention of its being an object to the known. 
jfieyatva : an object to be cognised; a-vacanát : there being no mention; 
ca: and, also. 

Whereas for the Samkhya system, knowledge of pradhana as 
distinct from purusa is said to be essential for achieving the liberation 
of the soul, in the Katha U. passages avyakta is not mentioned as an 
object of knowledge or meditation. The word ‘avyakta’ is used 
incidentally for body after the passage of the chariot, to indicate the 
nature of the highest abode of Visnu. 


I. 4. 5. vadatiti cen na prajno hi prakaranat 


And if tt be said that (pradhana as the object of knowledge) ts mentioned 
(tn the $ruti), (we say that) tt is not so for the intelligent self (is meant) on 
account of the general subject-matter. 

vadati: says, is mentioned; zt cet: if it be said; na: not; prajiah: 
intelligent self; ht. for; prakaranat: from the context. 

Katha U. speaks of that ‘which is without sound, without touch 
and without form, undecaying, without taste, eternal, without 
smell, without beginning, without end, beyond the great, abiding, 
by discerning that one 1s freed from the mouth of death’. This 
description cannot apply to pradhdna. It applies to the Highest 
Intelligent Self. The Person is said to be the goal for there is nothing 
beyond him. We can have a vision of him by the practice of self- 
control, etc. Even on the Samkhya theory, liberation is not possible 
by a mere knowledge of pradhana. It is possible only by a knowledge 
of purusa as distinct from pradhana. In the Vedanta texts, these 
qualities are possible only with regard to the Highest Self. 


I. 4. 6. trayaánàm eva caivam upanyasah praśnaś ca 

And thus there are statement and question about three (things) alone. 
trayanam: of three; eva: only; ca: and; evam: thus; upanydsah: 
statement; prasnah: question; ca: and. 


The three questions in the Katha U. I relate, according to S., to 
the fire sacrifices, the individual soul and the Highest Self. There is 
no separate question and answer in regard to pradhana. So it cannot 
be said to be either the object of knowledge or indicated by the word 
‘avyakta’. 

S. here urges his theory of the unity of the individual soul and the 
Highest Self. The denial of birth and death in the case of the 
individual soul suggests the non-difference of the soul and Brahman. 
Katha U. II. 1. 4 suggests that the Self which perceives both dream 
states and working states is clearly the intelligent Self, Prajia. 
Again II. 1. 10 censures those who find a difference between what is 


here and what is there. 


I. 4. 7. mahadvac ca 


And like the word ‘great’. 
mahat-vat: like the word mahat, ca: and. 
The word mahat does not refer to pradhana. 

The Samkhvya uses the word mahat in the sense of sattd or buddhi 
since it it the first product of pradhana, and enables one to achieve 
both prosperity and freedom. The Vedic meaning of avyakta is 
purusa or àtman, knowing whom there is an end to all sorrow,'! and 
not pradhana. See Katha U. I. 2. 22; S.U. III. 8. 


Section 2 (8-10) 


AJA (SHE-GOAT) OF RED, WHITE AND BLACK COLOURS 
IS NOT PRADHANA 


I. 4. 8. camasavad avisesat 


As in the case of the bowl (the aja, the unborn, is not pradhana) because 
of the absence of special characteristics. 

camasa-vat: like the bowl; avtSesat: because of the absence of special 
characteristics. 

The advocates of the pradhana theory quote Ś.U. IV. 5? and argue 
that aja, she-goat of red, white and black colours which produces 
manifold offspring, similar in form (to herself) refers to pradhdna 
which has the three qualities of sattva (white), rajas (red) and tamas 
(black). On account of attachment to prakrti, some souls are deluded 
and pass through samsara, others on account of discrimination and 
non-attachment attain release. 

The Sairakàra answers that there is no special reason why aja 


1 avyakla-sabdo'pi na vaidike prayoge pradhanam abhidhatum arhati. S. 
atmad mahän ity dima. sabda-prayogat. Ratnaprabha. 3 See P.U., p. 732. 
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should be trcated as equivalent to Pradhána. There are no special 
features which justify us in giving the meaning of pradhàna and not 
any other. In B.U. II. 2. 3 there is the passage: ‘There is a bowl with 
its mouth below and bottom up.' This by itself does not tell us what 
bowl it is but the next passage provides the sense that the bowl 
refers to the head. So also the meaning of the word ‘aja’ has to be 
understood from some other passage. 

R. quotes Cülitkā U. (3-7) which teaches that the Supreme Person 
is the self of prakrtt, Garbha U. (3), S.U. T. 8-10; V. 9-10; VI. 16 and 
B.G. XIII. 19-21; XIV. 5; IX. 7, 8,10. From all these texts, R. 
concludes that ajà is not prakrtt. The prakrti indicated is brahmatmiha, 

Nimbarka suggests that the unborn one, aj7@, must have Brahman 
for its soul. It is dependent on Brahman. 


I. 4. 9. jyotir-upakrama tu tathà hy adhiyata eke 


(Aja), however, (means the three elements) beginning with light ; for some 
read (their text) in that manner. 

3yotih : light; wpakrama: beginning with; £u: however; fathà: in that 
manner; At: for; adhiyate: study; eke: some. 

C.U. VI. 4. 1! refers to the colours red, white and black as those of 
the three elements of fire, water and earth. Others have arisen from 
the highest God. We need not give up these primary meanings and 
adopt secondary meanings of the three gunas of prakrti. S.U. 1. 3 
describes the power of the Supreme as the cause of the universe. 
Other passages 4, 5, 10, 11 indicate the causality of the Supreme Self. 
So the ajà passage cannot suggest a different view in that context. 
The divine power is said to possess the three colours of the three 
elements of fire, water and earth. 

S. means by ajá, the unborn, unproduced méava. 

R. refers to the passages which refer to Brahman as the light of 
lights. (B.U. IV. 4. 16; C.U. III. 13. 7.) He quotes the MaAhanarayana 
U. which instructs us about the aggregate of things other than 
Brahman and yet originating from Brahman. So aja 1s a creature of 
Brahman and has its self in Brahman and this is the meaning of the 
S.U. passages also. 


I. 4. 10. halpanopadesac ca madhvadavad avirodhah 


And on account of the mention of the mage, as in the case of honey and 
others, there 1s no contradiction. 
kalpana-upadesat: on account of the mention of the image; ca: and; 
madhu-àdi-vat: as in the case of honey and others; a-virodhah: no 
contradiction. 

$. asks, if aja is taken to mean the three elements of the C.U. 


1 Sec P.U., p. 451. 
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(VI. 4. 1), how can the three elements be conceived as having the 
form of the she-goat or be thought of as unproduced, since they are 
the products of maya? This sūtra gives the answer. Even as the sun is 
imagined as honey or the speech as cow or the heavenly world as fire 
(C.U. III. 1; B.U. V. 8; VI. 2. 9), even so, ?rakrti which consists of the 
water and the earth, is imagined as the she-goat. It is imagining only, 
kalpana. It is not literally unborn but only figuratively. It represents 
prakrtt, the source of all things, even as the sun which is not really 
honey is represented as such. It therefore stands to reason that aja 
means fire, water and earth taken together. This view is followed by 
Bhaskara. 

R. takes kalpana as formation as in the passage, the Creator made 
sun and moon, 'vatha surya-candramasau dhata yatha-pirvam 
akalpayat’. M aha- -narayana U.V.7. The world is unborn (aja) in the 
causal condition and in the effect condition it divides itself into names 
and forms, into fire, water and earth, appearing as red, white and 
black. Between these two conditions there is no contradiction. 47à is 
to be taken as denoting the causal state of the three elements. 

R. criticises the view that prakti is to be imagined as the she-goat, 
While ajā for S. is the power of the Lord from which the world 
springs, it is for R. the primary causal matter from which the world 
is fashioned. 

Nimbárka agrees with R. and holds that no contradiction is 
involved in taking one and the same substratum of qualities as 
unborn and having at the same time Brahman for its material cause. 
The unborn has Brahman for its self. 


Section 3 (11-13) 


THE FIVE GROUPS OF FIVE ARE NOT THE TWENTY-FIVE 
PRINCIPLES OF THE SAMKHYA 


I. 4. 11. na samkhyopasamgrahad api nànábhavad atirekdc ca 


Not even on account of the mention of the number (can it be said that 
pradhana has scriptural authority) on account of diversity (of the 
categories) and on account of excess (over the number of the categories). 
na. not; samkhya: number; upasamgrahat: on account of the mention; 
api: even; nadnabhavat: on account of many differences; atirekat: due 
to excess; ca: and. 

B.U. IV. 4. 17 mentions ‘that in which the five groups of five and 
space are established’ is the Self, the Immortal. The five groups of 
five make twenty-five and this is the number of the principles 
mentioned in the Samkhya Kàrikà (3). Prakrti or pradhana is not an 
effect. Mahat or buddhi, understanding, aham-kdra or the self-sense, 
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the five fanmátras or subtle elements are the seven effects of prakyti 
but are causes too of the sixteen which are effects only, viz. the 
five gross elements and the eleven organs (¢ndriyas). Purusa or the 
self is neither effect nor cause. As the same number twenty-five is 
found in the Upantsad passage and the Samkhya Kartka, it is urged 
that pradhana has the authority of śruti. 

The sūtra refutes this suggestion for each one of the twenty-five 
principles of the Sdmkhya is different from the others. The Sdmkhya 
principles cannot be classed into five groups of five principles, there 
being no common quality among the members of any group. Again 
the word ‘five, five’ (pafica, pañca) need not be taken as indicating 
twenty-five for where it is possible to indicate the number directly 
as twenty-five it is not correct to say that it has been indicated 
indirectly as five groups of five. Besides, the second word pañca is not 
independent but is a part of the compound pañca-jana as in the 
passage paficanàm tvà patica-janandm (Taittiriya Samhita 1. 6. 2. 2). 
So we cannot say that the word pañca is repeated twice. Pajica-jana 
indicates five distinct persons and not groups. Jana does not mean 
any principle or category. The phrase fafíca patica-jana cannot refer 
to the Samkhya principles for the Self and space, atman and akdSa, are 
stated independently while they are included in the Sdmkhya 
twenty-five principles. We cannot arbitrarily interpret the expression 
patica paíica-jana as referring to the principles of the Samkhya. It 
may refer to any other group of twenty-five things. The Samkhya 
advocate asks about the interpretation of pañca-jana. Accord- 
ing to Panini (II. 1. 50), words indicating direction or number 
are compounded with other words and then mean only a name of 
something or person. The word '$afica-janah' indicates not number 
five, but a particular class of beings. It suggests that beings known as 
patica-jana are five in number as the beings known as saptarsi are 
seven in number. 


I. 4. 12. prànàdayo vakya-Sesat 

The life-principle and others (are the pafica-janah) on account of the 
complementary passage. 

pranadayah: life-principle and others; vakya-Sesat: from the comple- 
mentary sentence (which follows). 

The next passage (B.U. IV. 4. 18) reads: ‘They who know the life 
of life, the eye of the eye, the car of the ear and the mind of the mind, 
they have realised the ancient primordial Brahman.’ The word 
patica-jana refers to the life-principle and other beings. 

It has also been taken to mean: (1) the five beings of gods, fathers, 
gandharvas, asuras and raksasas or (ii) the four castes of Bradhmanas, 
Ksatriyas, Vai$yas, Südras with the Nisadas added to them. 
Whatever be the interpretation, it has obviously no connection with 
the Samkhya categorics. 
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I. 4. 13. jyotisatkesàm asaty anne 

When food is not present (t.e. not mentioned) 1n the case of some (the 
Kanvas) (number five 1s completed) by light. 

qvotisa: by light; ekesam: of some; asatz: when not present; anne: 
food. 

In the Kanva rescension of the B.U. there is no mention of the 
being of food while the Madhvandina mentions it. For the former, the 
fifth number is light which is mentioned in the preceding passage 
IV. 4. 16. 


Section 4 (14-15) 


NO CONFLICT IN. PASSAGES REGARDING BRAHMAN'S 
CAUSALITY 


I. 4. 14. kãranatvena cãkäśādisu yatha-vyapadtstokich 

And on account of (Brahman) as described being declared to be the cause 
of space and the rest. 

kàranatvena: as cause; ca: and; akasa-ddisu: of ākāśa and others 
yatha: as; vyapadistokteh: declared as described. 

According to $., the objection raised relates to apparently con- 
flicting passages which deal with creation. The order of creation 
varies from passage to passage in B.U. I. 4. 7; C.U. VI. 2. 1-3; T.U. 
II. 1; Prasna U. VI. 4. The sra makes out that though there may be 
contradictions in the order of creation, there is no such contradiction 
regarding the Creator. He is described in all passages as omniscient, 
lord of all, the inner soul of everything and as the one and only cause 
without a second.! See T.U. II. and 6; C.U. VI. 2. 1-3; Aitareya U. 
I. 1. 

R. and Nimbarka also make out that the intention of the séra is to 
affirm that the Highest Person alone, endowed with the attributes of 
omniscience, omnipotence and the rest is the cause of the universe. 

Srikantha does not begin a new section here but continues the 
consideration of the five-hve people (B.U. IV. 4. 17). These refer to 
the life-principle and the rest and not to the Sdmkhya pradhana. 


I. 4. 15. samakarsat 


On account of the connection 
samdkarsat: on account of connecting or linking up. 

There are passages which tell us that ‘all this, verily, was in the 
beginning non-being' (asat) (T.U. II. 1). This does not mean absolute 
non-existence. If sat indicates the being of Brahman with all the 


1 yathà-bhuto hy ekasmin vedánte sarvajias sarvesvaras sarvátmaiko'dviltyah 
káranatvena vyapadistah. 
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manifest names and forms, asat indicates the being of Brahman 
without names and forms. It indicates the condition of the world 
prior to its manifestation. The same interpretation should be given to 
C.U. III. 19. 1; B.U. I. 4. 7. The evolution of the world, C.U. (VI. 3. 2) 
tells us, takes place under the supervision of the Omniscient Ruler.! 
If we read the passage about non-being in its context, we will see 
that the previous passage speaks of the Self consisting of bliss 
(T.U. II. 7). S. and Bhaskara treat this section as dealing with 
the general question of the concordance of all texts with regard to 
Brahman. This is evident from the way $. comments on this section 
at the very beginning.? 

Nimbàrka uses this sara for the refutation of the Sdmkhya view 
of pradhana? 


Section 5 (16-18) 
BRAHMAN’S CAUSALITY 


I. 4. 16. gagadvacitvat 


Because of the denoting of the world. 
jagat: world; vacitvat: because (it is) denoted. 

The text considered is K.U. IV. 19. 'He, verily, who is the maker of 
these persons, he of whom all this is the work (karma), he alone is to 
be known.' What is the object of knowledge? Is it the individual soul, 
or the chief vital breath or the Highest Self? 

Arguments for the chief vital breath, mukhya-prana, are set forth. 
It is the support of all activity or work. In a complementary passage 
(IV. 20), the word '?rána' occurs. Prana is said to be the creator of 
the persons in the sun, moon, etc. See also B.U. III. 9. 9. 

There arc also arguments in support of the view that the object of 
knowledge is the individual soul. The work of the soul will mean its 
deeds of merit and demerit. The soul may be considered to be the 
cause of the persons in the sun, ctc., inasmuch as the sun, the moon 
are said to be the sources of pleasure and pain to be experienced by 
the soul. Besides, we find in a later passage a characteristic mark of 
the individual soul. Ajatasatru failed to awaken a sleeping man by 
merely shouting at him. He rouscd him from his sleep when he pushed 
him with a stick. It shows that the individual soul is different from 
the life-principle. There is another characteristic mark given in 
IV. 20. The individual soul and the selves in the sun and the moon are 
helping each other. The individual soul as the support of prana is 
itself called prana. 


1 sadhyaksam eva jagato vyakriyam darsayatt. 

* taira idam aparam dsankate: na janmádi-kàramatvam brahmano brahma- 
visayam và gati-samanyam vedanta-vakyanam pratipattum $akyam. 

3 na pradhana-sanka-gandho'piti bhavah. 

L 
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Both these suggestions are refuted by the sé#tra. Balaki begins his 
conversation with Ajātaśatru with the offer: ‘Let me declare 
Brahman to you.’ The maker of all these individual souls cannot be a 
soul lower than Brahman for then the introductory offer would be 
meaningless. Only the Highest Lord is capable of being the maker of 
all those mentioned for he alone is truly independent. The word 
karma does not indicate movement, or merit or demerit accruing from 
it. So it cannot refer to prana or the individual soul. It cannot denote 
persons in the sun for purusa is masculine and is used in genitive 
plura] and karma is neuter and is used in the singular number. 
Karma cannot refer to the activity of producing the persons on the 
result of that activity for both these are included in the agent without 
whom they would not exist. The passage ‘he of whom all this is the 
work' mcans that the entire world and the person in the sun, etc., are 
only a part of this world which is nothing but the work of God. The 
passage sets forth the maker of the world in a twofold way, as the 
creator of a special part of the world and as the creator of the whole 
remaining world. 

R. opposes the view which holds that the person to whom the work 
belongs is the enjoying soul, the ruler of prakyti. For work, meritorious 
or the contrary, belongs to the individual soul only. The generally 
accepted meaning of karma is good and evil actions. The origination 
of this world is caused by the various actions of the individual souls. 
The explanation given by Ajatasatru to Balaki, who has been unable 
to say where the soul goes at the time of deep sleep, that all the 
speech and other organs become one in prdna in deep sleep clearly 
refers to the individual soul which alone passes through the states of 
dream, deep sleep and waking. This view is controverted by R. who 
makes out that the work 1s the world and the Supreme Person is the 
sole cause of the world. Though the origination of the world has for 
its condition the deeds of the individual souls, yet those souls do not 
independently originate the means for their own retributive ex- 
perience but experience only what the Lord has created to that end 
in agreement with their works.! 


I. 4. 17. siva-mukhya-prana-lingan neti cet tad vyakhyatam 
If it be said that this is not so on account of the characteristic marks of 
the individual soul and the chief vital breath, (we reply that) that has 
been already explained. 
jiva: individual soul; mukhya: chief; prana: vital breath; lingat: due 
to characteristic marks; na: not; tti cet: if it be said; tad: that; 
vyakhyatam. (is) already explained. 

Bhàskara reads this s#va and the next as one section. 

! jagad-utpatter jiva-karma-nibandhanatve'pi na jivah sva-bhogya- 


bhogopakaranádeh svayam utpüdakah. api tu sva-karmánugunyenesvara-sy sam 
sarvam bhuñńkte. R. 
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If it be said that the characteristic marks of the individual soul 
and the chief vital breath are given in the passage, S. observes that 
when a text is ascertained, as referring to Brahman by a compre- 
hensive consideration of the opening and the concluding clauses, all 
characteristic marks which point to other topics must be so inter- 
preted as to fall in with the principal topic. In the text under 
considcration, at the outset it is said: ‘Let me declare Brahman to 
you.’ In the middle, the clause ‘of whom this is the work’ refers to the 
Highest Person who is the cause of the whole world. At the end 
again, we hear of a reward which relates itself only with meditations 
on Brahman by Sraisthyam: eminence, svarajyam: independence, 
ddhipatyam: supremacy. All other topics must be interpreted so as 
to conform to this main topic of Brahman. 

Again, the refutation has already been made in I. 1. 31; only the 
creation of the world was not there referred to Brahman. The word 
prana is used with reference to Brahman in C.U. VI. 8. 2. S. adds that 
whatever characteristic marks we may have about the individual 
soul, we shall be justified in considering them as indicative of 
Brahman, since the jiva is identical with Brahman} 


I. 4. 18. anyartham tu jaiminih prasna-vyakhyanabhyam apt caivam 
eke 


But Jaimini thinks that (the reference to the individual soul) has 
another purport, on account of the question and the explanations and so 
some others too (read the text). 

anyartham: another purport; tu: but; Jaiminih: Jaimini; prasna- 
vyakhyanabhyam: on account of the question and the explanation; 
api: also; ca: and; evam: so; eke: some others. 

Even assuming that there is a reference to the individual soul, it is 
only to indicate the knowledge of Brahman. This is clear from the 
nature of the question and the explanatory answer given in this 
connection. When Ajatasatru asked as to where the person was asleep 
and whence he came back to the waking state, the reply given is that 
during dreamless sleep a person becomes one with this prana 
(Brahman) alone; and that it is from this Self alone that the pranas 
depart to their abode; and from ?ràna depart the gods and from gods 
the beings (K.U. IV. 19 and 20). It is the Vedanta view that during 
sleep the soul becomes one with Brahman and it is from Brahman 
that the world and the pana proceed. That in which the sleeping 
soul becomes devoid of cognition of the waking life and enjoys 
tranquillity is Brahman itself which is the object fit to be known. 
Again, in B.U. II. 1. 16 and 17 it 1s said that the soul as distinct from 
the Highest Self lies in the a&aàsa within the heart. C.U. VIII. 1. 1 
says that this small à&ása is nothing but the Highest Self. It is the 


! bvahma-visayatvad abhedabhiprayena yojayitavyam. S. 
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source of all as the empirical selves are said to spring from it. B.U. 
II. 1. 20. All these lead to the conclusion that the Self exists beyond 
both prana, life-principle, and jiva or the individual soul. This view 
that the section deals with the general agreement of all texts with 
regard to Brahman is supported by Bhaskara. 

R., while adopting the same view as S., directs his attack on the 
Samkhva theory of pradhana. 

Srikantha holds that this section deals with the difference between 
the individual soul and Brahman.! 


Section 6 (19-22) 


THE SELF TO BE SEEN, HEARD, ETC., IS THE HIGHEST 
SELF ON ACCOUNT OF THE CONNECTION OF TEXTS 


I. 4. 19 vakvanvayat 

On account of the connection of sentences (the Self to be seen, heard, etc., 
ts the Highest Self). 

vàkva: sentence; anvayat: on account of the connected meaning. 

The passage considered is B.U. IV. 5. 6. ‘Verily, the Self is to be 
seen, to be heard, to be reflected on, to be meditated upon; when, 
verily, the Self is seen, heard, reflected on and known, then all this is 
known.' The doubt arises whether the Self to be seen, heard, etc., 1s 
the individual soul or the Highest Self. 

The opponent contends that the reference is to the individual self: 
(i) because the objects of enjoyment, husband, wife, wealth, etc., can 
only have in view the enjoying soul and so the self which is the object 
of sight and so on can only be the individual soul; (ii) the sentence 
‘how should one know the knower?’ can denote only the agent, the 
individual soul and so the declaration that through the cognition of 
the Self, everything becomes known must be taken to mean that the 
world of the objects of enjoyment is known through its relation to the 
individual enjoying soul. 

The answer is given that the reference is to the Highest Self on 
account of the meaning and mutual connection of passages. Maitreyi 
wishes to know that by which she can become immortal and this can 
be reached only by the knowledge of the Highest Self. In subsequent 
passages it is said: ‘Brahmanahood deserts him who knows 
Brahmanahood in anything else than the Self’ and so on. It means 
that all these have no independent existence apart from the Self. The 
next passage that 'everything is the Self' tells us that the entire 
aggregate of existing things is non-different from the Self. The 
similes of drum and so on confirm this view. Yàjfiavalkya urges that 


1 punar api jtvàt paramesvarasya anya-bhavam upapádayati. Y. 4. 16. 
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the Highest Self is the cause of the world of names and forms and 
works. He leads us to the same conclusion that the Self is the centre of 
the whole world with the objects, the senses and the mind, that it has 
neither inside nor outside, that it is altogether a mass of knowledge. 

R. thinks that this s#va is an answer to the suggestion that the 
Samkhya purusa or soul is meant by the text. According to the 
Samkhya system, immortality is obtained through the cognition of 
the true nature of the soul viewed as free from all erroneous im- 
putation to itself of the attributes of non-conscious matter. The world 
originates from the soul in its quality as the ruler of frakrtt. 

R. answers this objection by stating that the Self which 
Yàjüavalkya speaks of as the proper object of knowledge leading to 
immortality is the Highest Self. See $.U. 11I. 8. The knowledge of the 
true nature of the individual soul which obtains immortality, and 
which is a mere manifestation of the power of the Supreme Person, 
is useful for the cognition of the Supreme Person who brings about 
release and is not by itself instrumental for such release. The causal 
power with regard to the entire world can belong to the Supreme 
Person only. Again, everything cannot be known through the 
cognition of one individual soul only. It is possible only through the 
knowledge of the Highest Self which is the self of all. All search for 
dear objects as husband, wife, etc., should be given up and only the 
Self should be sought. It is the Highest Self alone that makes objects 
dear. R. quotes Visnu Purdna to the effect: "The same object which 
gave us delight later on becomes a source of grief. What was the 
cause of wrath later tends to peace. Hence there is nothing that is in 
itself of the nature either of pleasure or of pain.'! 


I. 4. 20. pratiiid-siddher lingam asmarathyah 


(The reference to the individual soul as the object to be seen, heard, etc.), 
indicates the proof of the statement; (so thinks) ASmarathya. 

pratijñā: statement; stddheh: of proof; lingam: indicatory sign; 
asmarathyah: A$marathya. 

If the individual soul were different from the Highest Self, then 
the knowledge of the latter will not involve the knowledge of the 
former and thus the statement that through the knowledge of one 
thing everything will be known would not be fulfilled. If the im- 
plications of this statement are to be realised, then the individual 
soul and the Highest Self are non-different. 

R. argues that if the individual soul were not identical with 
Brahman as its effect, then the knowledge of the soul— being some- 
thing distinct from Brahman—would not follow from the knowledge 


1 tad eva pritaye bhütvà punar duhkhàya jayate 
tad eva kopàya yalah prasádàya ca jayate 
tasmüd duhkhaimakam nash na ca hificit sukhütmakam. 
ll. o. 46-7. 
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of the Highest Self. He quotes texts declaring the oneness of Brahman 
previous to creation (Aitareya Aranyaka V. II. 4. 1. 1) as well as 
those which make out that the souls spring from and merge in 
Brahman (M.U. Il. 1. 1). The souls are one with Brahman in so far as 
they are its effects. 

Sripati quotes B.U. II. 4. 6; C.U. VI. 1. 4 and holds that ‘if one is 
known all is known’ is according to the nyaya of dadht-ksiva, curds 
resulting from milk. When the cause is known the effects are known. 
Ásmarathya considers both the doctrines of a-samyukta-bheda-vada 
which differentiates between the individual soul and Brahman as 
between a jar and a cloth and the doctrine of angangivat-samyukta- 
bheda, which connects the soul with Brahman as closely as a body is 
connected with its members. 

Srinivasa points out that since the individual soul isreckoned among 
the effects of Brahman there is a difference between effect and cause. 
Thus the texts declaring duality are correct. But since the effect is 
non-different from the cause, being born from it, non-difference 
between the two is equally a fact. So between the individual soul and 
Brahman there is a natural relation of difference and non-difference. 
So it is possible for words denoting effects to denote the causes as 
well as in the case of the pot and the clay. So through the knowledge 
of one, the knowledge of all is established. 

Agmarathya holds that the soul stands to Brahman in the bhedá- 
bheda relation. It is neither absolutely different nor non-different 
from Brahman, as sparks are neither different nor non-different from 
fire. 


I. 4. 21. utkramisyata evam bhavad ity audulomih 


(The identification of the individual soul with the Highest Self is 
possible) because the soul when it will rise (to depart from the body) 1s 
such (t.e. one with the Highest Self); (so thinks) Audulom:. 
utkramisyatah: of one who rises up (to depart); evam: so; bhavat: 
because of being; tti: thus; audulomih: Audulomi. 

C.U. VIII. 12. 6 says: 'That serene one when he rises up from this 
body and reaches the highest light appears in his own form.' M.U. 
IIT. 2. 8 reads: ‘Just as the flowing rivers disappear in the ocean 
casting off name and shape, even so the knower, freed from name and 
shape, attains to the divine person, higher than the high.' So 
Audulomi thinks that the reference to the individual soul as non- 
different from the Highest Self is appropriate. It is in view of the 
future condition that is acquired by the individual soul that it is 
described as non-different from the Highest Self. 

Audulomi teaches that the soul is altogether different from 
Brahman up to the time of its final release when it is merged in 
Brahman. 

Vacaspati quotes a verse from the Paficarátrikas which states that 
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difference is real until release when it becomes extinct.! While $. and 
Bháskara mean by bhava identity with the Supreme Self, 
paramatmatkyopapatt:, R. and Srikantha mean by it the state of the 
Supreme Self, paramatma-bhava. Sripati interprets the sūtra thus: 
utkramisyatah, svam  vidvopadhim tyajatah, jivasya — ghatükása 
mahakasavat, brahma-bhinnatvat sarvadà brahma-bhinnataya jsivo- 
pakramanam. When the erroneous knowledge of jiva is removed, jiva 
realises its identity with Brahman. 

Srinivasa develops Nimbarka’s theory of difference-non-difference. 
Audulomi suggests difference between the individual soul and 
Brahman in the state of bondage and non-difference in the state of 
release. This difference-non-difference is admitted by Audulomi, 
according to Srinivasa, for the benefit of the dull-witted. But 
strictly even during the state of bondage the individual soul which is 
atomic in size and possesses very little knowledge, though different 
from Brahman who is all-pervasive, is yet non-different from him 
since it has no separate existence and activity, even as a leaf is non- 
different from the tree, a ray from the lamp, an attribute from its 
substratum and the sense-organs from the vital principle. Even so, 
though, in release, it is non-different from him, it having no separate 
existence and activity, it is also different from him. See C.U. VIII. 
3. 4. 

According to Baladeva, the relcased soul becomes dear to all. 


I. 4. 22. avasthiter iti kasakrisnah 


(The identification of the individual soul with the Highest Self is 
possible) because (the Highest Self) exists (im the condition of the 
individual soul), (so thinks) Kasakrisna. 
avasthiteh: because of existence; 142: thus; kãśakřtsnah: Kasakrtsna. 

». points out that Ás$marathya believes in the non-difference of the 
individual soul from the Highest Self but he does so to establish the 
possibility of the knowledge of all things as a result of the knowledge 
of the Highest Self. His belief in non-difference is relative and not 
absolute for he views the Highest Self and the individual soul as 
cause and effect. Audulomi admits the difference between the two in 
the state of bondage and identity in the state of release. KaSakrtsna 
interprets fat tvam ast, that thou art, in a proper way. The individual 
soul is described as non-different from the Highest Self for it is the 
Highest Self that lives in the form of the soul.? 

Kà$akrtsna holds that the soul is absolutely non-different from 


1 üámukter bheda eva syaj jivasya ca parasya ca 
mukiasya tu na bhedo'sti bheda-hetor abhavatah. 
Bhámati 1. 4. 21. 
See also C.U. VIII. 12. 3; B.G. XIV. 2. 
2 asyaiva paramátmano'nenápi vijhandimabhavendvasthanad upapannam 
idam abhedabhidhanam iti, kaSakrtsna acadryo manyate. 
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Brahman, which somehow presents itself as the individual soul. The 
individual soul abides in the Supreme. The term avasthita suggests 
the abiding of one thing in another rather than identity. But S. 
believes in absolute identity. The individual soul and the Highest 
Self differ only in name! $. agrees with Kàsakrtsna that the Highest 
Self itself appears as the individual soul. The eternally unchanging 
Self which is one mass of knowledge does not perish. By means of 
true knowledge there is effected its dissociation from the elements 
and the sense-organs which are the product of avidya. When the 
connection is severed, specific cognition which depended on it no 
longer takes place. We cannot therefore insist on the distinction of 
the individual and the Highest Self. 
. and Bhàskara interpret the word avasthiteh as meaning “because 

of Drahman's abiding as the individual soul’, vtjnanatma-bhàvena. 

R. objects to the view that the soul, when departing, becomes one 
with Brahman. Ií the soul is not Brahman previous to its departure, 
is it due to its essential nature or limiting adjuncts? If the former, it 
can never become Brahman for then its essential nature will be 
violated. If it becomes Brahman, it perishes utterly. If the difference 
before departure is due to limiting adjuncts, it is Brahman even 
before departure and there is no point in saying that 1t becomes 
Brahman only when it departs. The adjuncts cannot introduce 
differences into Brahman which is without parts and incapable of 
difference. The difference resides altogether in the adjuncts and so 
the soul is Brahman even before departure from the body. If the 
difference due to the adjuncts is not real, then what is it that 
becomes Brahman on the departure of the soul? If it 1s said that 
Brahman's true nature is obscured by avidyd or ignorance, Brahman 
whose true nature is cternal, free, self-luminous intelligence cannot 
possibly be hidden by avidya. When light belongs to the essential 
nature of a thing, there cannot be any obscuration of it. If there is 
obscuration, it means that the thing is completely destroyed. So 
Brahman's essential nature being manifest at all times, there 1s no 
point in speaking of becoming Brahman at the time of departure. 

R. interprets Kasakrtsna’s view as meaning that Brahman abides 
as itself within the individual soul which thus constitutes Brahman’s 
body.’ See C.U. VI. 3. 2. 1; B.U. III. 7. 22. All the texts can be 
understood if we accept Kàsakrtsna's view. 

Nimbarka takes this section to be connected with the refutation 
of the Samkhya doctrine. 


1 eho hy ayam dima màma-mátra-bhedena bahudhabhidhtyata iti. S. 
? sva-saviva-bhiite jivatmanyaimataydvasthite jiva-sabdena brahma prati- 
padanam iti kasakrtsna dcdryo manyate sma. 
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Section 7 (23-27) 


BRAHMAN 15 THE MATERIAL AND THE EFFICIENT 
CAUSE OF THE WORLD 


I. 4. 23. prakrtiś ca pratinid-drstantanuparodhat 

(Brahman 1s) the material cause also, for this view does not conflict with 
the (1ntlial) statement and illustration. 

prakrith: material cause;! ca: and; pratijñā: (initial) statement; 
drstanta: illustration; anuparodhat: because of non-contradiction. 

The opponent holds that Brahman is the efficient cause of the world 
only and not the material cause. See Prasna U. VI. 3 and 4. Brahman 
first reflects before creating. Like kings of different places, he is the 
lord of the world and so possesses only efficient power. Besides, the 
world is non-conscious, impure and consists of parts and so its cause 
also should be of the same nature. But Brahman ‘is without parts, 
without activity, tranquil, irreproachable, without blemish’ 
(S.U. VI. 19). So Brahman is not the material cause. Something 
different from Brahman, the pradhdna of the Samkhyas is the 
material cause and Brahman is only the efficient cause. 

The answer to this objection is that it is the material cause also for 
C.U. VI. 1. 3 says that to know the Self is to know everything else. 
This is possible only with regard to the material cause for the effect 
is not different from the material cause. We cannot say that of the 
efficient cause. The illustrations given apply only to the material 
cause. 'As by one clod of clay all that is made of clay becomes 
known... by one nugget of gold all that is made of gold becomes 
known.' (C.U. VI. 1. 4-8.) M.U. I. 1. 7 speaks of herbs growing on the 
earth. B.U. IV. 5. 8ff. gives illustrations of drum, conch, etc. All these 
prove that Brahman is the material cause of the world. T.U. III. 1 
speaks of that from which, yatah, these beings are born. This 
indicates the material cause of the beings. 

While in the case of clay or gold, efficient causes like potters and 
goldsmiths are needed for turning clay or gold into vessels or 
ornaments, no other efficient cause of the world is possible than 
Brahman. If there were, the statement and the illustrations would 
become false. The knowledge of everything else would not follow from 
the knowledge of one thing. So Brahman alone is both the efficient 
and the material cause of the world. 

R. holds that the parva-paksa here is Sesvara Sàmkhya or theistic 
Samkhya which holds that the Lord creates this world only in so far 
as he guides prakyit, which is the material cause. S.U. IV. 9. 10; 
B.G. IX. 10. In ordinary experience the material and the efficient 
causes are different. We also know that the production of effects 


1 jani kartuh prakrtih. Patafijali I. 4. 30. 
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requires invariably several instrumental agencies. So it is urged that 
Brahman is only the operative, not the material cause of the world, 
while the material cause is the pradhana guided by Brahman. 

R. answers this objection by using the same texts. With reference 
to the difficulty caused by texts like those of Calika U. which declare 
prakrti to be eternal and the material cause of the world, R. answers 
that prakrit in such passages denotes Brahman in its causal phase 
when names and forms are not yet distinguished for there is not any 
principle independent of Brahman. The Highest Brahman, having 
the whole aggregate of non-conscious and conscious beings for its 
body, is the self of all. Sometimes, however, names and forms are not 
evolved, not distinguished in Brahman; at other times they are 
evolved, are distinct. In the latter state, Brahman is called an effect 
and manifold; in the former it is called one, without a second, the 
cause.! As for the passage that the unevolved originates and passes 
away, it means that Brahman having non-conscious matter for its 
body, the state which consists of the three gunas and is denoted by 
the form avyakta, unmanifested, is something effected. In total 
dissolution non-conscious matter having Brahman for its self, 
continues to exist in a highly subtle condition. This highly subtle 
matter stands to Brahman in the relation of a mode (prakara). As for 
the contention that, in ordinary experience, one and the same 
principle cannot be both the operative and the material cause and 
that effects cannot be brought about by one agency, this applies to 
ordinary forces and not to the Supreme.’ 

R.’s view is adopted by Nimbarka and Srinivasa. 


I. 4. 24. abhidhyopadesac ca 


And because of the statement of volition (on the part of the Self). 
abhidhya: volition; upadesat: because of statement; ca: and. 

There are passages like, ‘He wished, may I be many’, ‘sokamayata, 
bahusyam prajayeyett’, or He reflected ‘May I be many’, ‘tad aiksata, 
bahusyam prajadyeyett’, which show that the Self is an agent of 
independent activity, which is preceded by the Selí's reflection. So 
the Self is the efficient cause. It 1s also the material cause, since the 
words 'May I be many' indicate that the reflective desire of multi- 
ar itself has the inward Self for its object. (C.U. VI. 2. 3; T.U. 

. 6. 


! sarva-cid-acid-vastu-Sariralayüá sarvad& sarvatma-bhitam param brahma 
kadácid vibhakta-nàma-vupam, kadácic cávibhahta-náma-rüpam 'yadà vibhakta- 
nama-rupam tadà tad eva bahutvena hàryatvena cocyate, yada vibhakta-nama- 
rápam lad-aikam-advitiyash kàranam iti ca. 

* sakaletara vilaksanasya — parasya brahmanah sarvasakteh sarvajňasy 
aikasyaiva sarvam upapadyaie. R. 
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I. 4. 25. saksac cobhayamnayat 


And because of the direct mention of both in the sacred text. 
sáksat: direct; ca: and; ubhaya: both; dmnayat: because (of mention 
in) the sacred text. 

Brahman is stated in the §rutt as the material cause of the world, 
as that from which the world comes into being and in which it is 
reabsorbed. See C.U. I. 9. 1. The effects cannot be absorbed by 
anything else than their material cause. ‘Both’ refers to the origin 
and the dissolution of the world. This view is supported by S. and 
Bhaskara. 

Rk. and Nimbarka quote Taittiriya Brahmana II. 8.9.7. ‘Brahman 
was the wood, Brahman the tree from which they shaped the heaven 
and the carth; you wise ones, I tell you, it stood on Brahman, 
supporting the worlds.’ 


I. 4. 26. dtmakrieh parinamat 


(Brahman is the material cause) on account of action referring to itself. 
(This ts possible) owing to transformation. 
atma-kyleh: on account of action concerning itself; parinamat: 
because of transformation. 

T.U. II. 7. ‘tad áatmànam svayam akuruta’ makes out that ‘that 
Atman (Self) transformed itself into its own self’. Even as clay is 
changed into its effects, the Self got itself transformed into the things 
of the world. The word 'itself' excludes the possibility of any other 
cause. 

Bhaskara criticises S.’s theory of adhydsa by which everything is 
destructible. Bháskara says that $. is adopting a mahdyana view.! 

Parindmat is taken by R. and Srikantha as a separate sūtra. It 
means that Brahman became sat and tyat (T.U. II. 6), the visible 
things of the earth like water and light and the invisible beings of air 
and aká$a or the defined and the undefined things. Brahman has 
become the whole world of effects. R. holds that Brahman has for its 
body the entire universe with all its conscious and non-conscious 
beings and constitutes the Self of the universe. These beings abide in a 
subtle condition and become one with the Supreme Self in so far as 
they cannot be designated as something separate from him. When 
this Brahman resolves to become many, it invests itself with a body 
consisting of all conscious and non-conscious beings in their gross 
manifest state which admits of distinctions of name and form and 
thereupon transforms itself into the form of the world. When 
Brahman undergoes change into the form of this world, all changes 
exclusively belong to non-conscious matter, which is a mode of 
Brahman, and all imperfections and sufferings to the individual 


1 mahüyàanika-bauddha-gáthitam mayavadam vydvarnayanto lokan vyamo- 
hayanti. 
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souls which also are modes of Brahman. Brahman himself 1s nirdosa, 
nirvikāra, free from all imperfection and change. 


1. 4. 27. yonts ca hi giyate 
And because (Brahman) is celebrated as the source. 
yonih: origin; ca: and; ht: becausc; gīyate: is sung. 

Brahman is described as the source of all beings, bhita-yont 
(M.U. I. 1. 6); brahma-yon: (ITI. 1. 3). ‘Source’ generally means the 
material cause. See M.U. I. 1. 7 where the spider is said to be the 
cause of the threads which he sends forth and draws in. 

Brahman 1s the material cause of the world even as the rope is the 
basis of the appearance of snake.! This docs not mean that the world 
is as illusory as the snake. It is only the dependence of the world on 
Brahman that is brought out. It is also implied that the integrity of 
Brahman is not affected by the changes of the world, even as the rope 
is not affected by the changes in the apparent snake. The illustrations 
used are unfortunate, in that they suggest that the world is also an 
illusion even as the appearance of snake is. There are Advaita 
Vedantins who hold such a view. 

Nimbàrka takes this section as directly connected with the 
refutation of the Samkhya view. 


Section 8 (28) 
THE EXPLANATION OF ALL 


I. 4. 28. etena sarve vyakhyatah vyakhyatah 

Hereby all (the doctrines opposed to the Vedanta view) are explained, 
explained. 

elena: by this; sarve: all; vyakhyatah: are explained. 

The repetition of ‘explained’ is to mark the end of the chapter. The 
Samkhya doctrine of fradhána has been refuted. It is taken up for 
special notice as it stands near to the Veddnta doctrine, admits the 
non-difference of cause and effect and is also accepted by some of the 
authors of the dharma-sütras like Devala and others. The atomic and 
other views are not founded on scriptural authority and are con- 
tradicted by several Vedic passages. 

The Samkhya system, unlike many others, is anxious to prove that 
its views are warranted by scriptural authority. So the Sūtrakāra 
attempted a refutation of the Samkhya theory of pradhana as the 
only cause of the world. 


1 iyan copddadna-parinamadi-bhasaé na vikavabhiprayena api tu yathá 
sarvasyopadanam rajjuh evar brahma jagad-upadanam drastavyam. Bhamatt. 


Section 1 (1-2) 
REPUDIATION OF SMRTI OPPOSED TO SRUTI 


IT. 1. 1. smytv-anavakasa-dosa-prasanga iti cen nanyasmply-anavakasa- 
dosa-prasangat 

If wt be said that there will result the defect of not allowing room for 
certain smrtis (we say) not so, because there will result the defect of not 
allowing room for some other smrtis. 

smrti: smrti texts; an: not; avakasa: room; dosa; defect; prasangah: 
result, occasion; tt: that; cet: if; na: not; anya: other; smrti: smrti 
texts; an: not; avakasa: room; dosa: defect; prasangat: on account 
of the result. 

In the first chapter dealing with the concordance or harmony of 
texts, it is established that the omniscient Lord of all is the material 
and efficient cause of the universe. Hc is the Self of all. The Samkhya 
view that pradhana is the cause of the universe is shown to be lacking 
in scriptural authority. In the second chapter known as avirodha, 
non-contradiction, the first part is devoted to show that there is no 
contradiction between the conclusions of the first chapter and the 
statements of certain smytis; the second part shows that opinions 
about pradhana and others are based on defective reasoning, the 
third and fourth parts show that the srut: passages do not contradict 
one another when they deal with cosmology, individual soul and the 
sense-organs. 

The opponent argues Kapila's Samkhya-smrtt and the views of his 
followers, Asuri and Paficasikha, urge that the cause of the universe 
is the independent non-conscious pradhana. These are not like Manu 
smrti concerned with the duties and rules of life, sacraments, ctc. 
They claim to impart the knowledge of liberation. How are we to 
interpret them so as not to contradict the srut: passages? 

It is no answer to say that, in the first chapter, with the aid of the 
$rut? passages, we have shown that the omniscient Brahman alone is 
the cause of the universe. It is true that where smrfzs conflict, those 
which follow the $rutz are to be accepted and those which conflict with 
Sruit are to be disregarded. This is in accordance with the Pérva 
Mimamsa Sütra (I. 3. 3). 

Kapila-smrtt has not got a $rut? supporting it but is in conflict with 
the existing smrtis and so it should be rejected. Kapila's own intuitive 
experience cannot be said to be the authority for his smrti, for his 
experience of the transcendental reality is itself the result of religious 
practices based on the $ru££ injunctions. Again, the word Kapila in 
the $.U. need not necessarily mean the author of the smrti. He may 
be the Kapila who burnt the sons of Sagara. Manu who is mentioned 
with respect in Tatttiriya Samhita (II. 2. 10. 2) criticises the views of 
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Kapila and commends the person who has realised the Self in all 
things (XII. 91). M.B. also gives again the Samkhya-yoga view 
(I. 2. 360. 1-3). See $a U. 7. The doctrine of Kapila is in conflict with 
the Veda and Manu-smrti which follows the Veda. 

The opponent continues, while it is possible for men of great 
ability to interpret the śruti texts by means of their intellect, ordinary 
people look to the smrtzs and the Puranas for a proper interpretation 
of them. They have great regard for sages like Kapila. $.U. (V. 2) 
looks upon Kapila as the first among created beings, one who was 
well instructed. How can his smyt: be set aside? 

If there are certain smytis which do not support Brahman’s 
causality of the world, there are others which support it. In M.B. 
(Santi-parva 334, 29) it is said that the Pradhàána which consists of the 
three gunas comes into being and is absorbed in the indeterminate 
Person who alone is the Self and the knower of all that 1s created.! 
Sec also B.G. VII. 6. 


IT. 1. 2. staresam canupalabdheh 


And on account of the non-perception of others. 
ttaresam: of others; ca: and; anupalabdheh: on account of non- 
perception. 

A smrti is accepted when it refers to things in our experience or 
mentioned in the Srutt. Kapzla-smr&, on the other hand, refers to 
things like mahat, the great, aham-kara; the self sense of which we 
have no experience; nor are they mentioned in the srudz. If it is said 
that Katha U. (I. 3. 11) mentions mahat the great and avyakta the 
unmanifested, in I. 4. 1, it has been explained that these refer to the 
intellect and body of Hiranya-garbha and not the great and pradhana 
of the Samkhya. If Kapila-smyti cannot be trusted in the treatment 
of the effects, it follows that it cannot be trusted in the treatment of 
the cause also, i.e. pradhana.* 

Nimbarka says that if persons like Manu do not perceive that the 
Veda is concerned with pradhana, the smrti which is opposed to the 
Veda is unacceptable. 

Baladeva holds that on account of the non-perception in Scripture 
of many other doctrines found in the Samkhya system such as the 
doctrine that the souls are pure consciousness and all-pervading, the 
$ruti has to be accepted. 


1 avyakiam puruse brahman niskriye sampraliyate. 
Apastamba Dharma Sūtra I. 8. 23, 2. 
2 karya-smrter a-pramanyat kavana-smrter apy a-pramanyam yuktam ity 
abhiprayah. S. 
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REFUTATION OF THE YOGA DOCTRINE 


II. 1. 3. etena yogah pratyuktah 


Thereby the Yoga (smrtt) ts refuted. 
etena: by this; vogah: the Yoga smrti; pratyuktah: is refuted. 

The Yoga philosophy maintains that pradhana is the independent 
cause of the universe and the great one and self-sense are its effects. 
This view is refuted already. The Yoga system with its cightfold 
discipline is not opposed to the Vedas. It is a way to the realisation 
of the Self. B.U. IT. 4. 5; Katha U. 11. 6, 11, 18; $.U. 1I. 8, VI. 13 
uphold the Yoga doctrine. So one is likely to think that the Yoga 
system may be relied upon, as it is in partial agreement with the 
Veda. S.U. 1H. 8 tells us that Samkhya knowledge of Yoga discipline 
is not enough. What we need is knowledge of the Self. We accept 
the systems of Samkhya and Yoga in so far as they are in conformity 
with the śruti and reject them when they contradict $rutt. Tatttiriya 
Brahmana says: ‘No one who docs not know the Veda knows the 
Highest Self.'! Sce also B.U. III. 9. 26. These observations apply also 
to other smrtts. 


Section 3 (4-11) 


BRAHMAN’S NATURE IS NOT VIOLATED BY HIS 
CAUSALITY OF THE WORLD 


IT. 1. 4. na vilaksanatvad asya tathatvam ca Sabdat 


(Brahman can) not (be the cause of the world) on account of difference of 
nature of this (the world) and sts being such (i.e. different from Brahman) 
(ts known) from Scripture. 
na: not; vilaksanatvat: on account of difference of nature; asya: of 
this; tathatvam: its being like this; ca: and; sabdat: from Scripture. 
This Sutra states the opponent's viewpoint. Reasoning is also 
possible as a means of knowledge in the case of Brahman. If therc are 
conflicting passages of $rutz, their reconciliation is possible through 
reasoning. Again, the knowledge of Brahman through reasoning is 
said to culminate in an intuition of Brahman which dispels all 
ignorance and causes release.? It is thus superior to śruti. B.U. 
(II. 4. 5) says that the Self 1s to be heard, to be thought, etc. If we 
apply our reason to the question of Brahman’s causality of the world, 


1 návedavin manute tam brhantam. YII. 2. 1. 9; III. 2. 9. 7. 

2 anubhavávasünam ca, brahma-vijiánam | avidyàyáà nivartakam moksa 
sádhanam. Š. bvahma-sáhsütkárasya moksopayataya pradhanyat tatra $abdád api 
paroksagocavad aparoksárthásádharmya-gocaras tarko’ niarangam ili tasyaiva 
balavatvam ity arthah. Anandagiri. 


336 The Brahma Sütra 


we find that there is a difference of nature between Brahman the 
cause and the world the effect. Brahman is conscious and pure; the 
world is unconscious and impure. Cause and effect cannot be different 
in nature. Gold ornaments are made of gold and not of earth; 
earthen vessels are made of earth and not of gold. So this world 
which is non-conscious and comprises pleasure, pain and infatuation 
(sukha-duhkha-mohanwitam) is impure and its cause cannot be the 
pure Brahman. The world is not conscious for it is an instrument of 
the conscious soul. If the universe were itself conscious, it cannot 
be of use to the conscious soul even as onc lamp cannot be of use 
to another. If it is said that the world too may be conscious and 
the apparent absence of consciousness is due to a modification of 
consciousness itself as may appear in the condition of sleep and 
swoon and it is not necessary for the things of the world to be 
utterly unconscious to be useful to the soul as instruments of action 
and the relation between souls and objects may be one of superior 
to subordinate, this position, however, which minimises the dis- 
tinction between the conscious Brahman and the non-conscious 
world will not explain away the difference in nature between the 
two which the śrułti asserts. T.U. (Il. 6) speaks of Brahman as 
manifesting itself in two forms, intelligent and non-intelligent 
(wjianam cãvijñänam ca). If it is said that there are passages 
in the $ruti such as the earth spoke, fire thought, the pranas 
quarrelled (Satapatha Brahmana Vl. 1. 3, 2 and 4; C.U. VI. 2. 3-4; 
B.U. VI. 1. 7, I. 3. 2), this objection is answered in the next sūtra by 
the Pàrva-paksin. 

R.uses the same arguments but adds another objection that things 
of different essential characters stand to each other in the relation 
of cause and effect. From man who is a conscious being, there arise 
nails, teeth and hair which are non-conscious things. The sentient 
scorpion springs from the non-sentient dung and the non-sentient 
threads spring from the sentient spider. R. answers this objection by 
saying that in these instances the relation of cause and effect rests 
only on the non-sentient elements.! 

rinivàása, following R., answers the objection of the pirva-paksin 
that it is possible to imagine that there is consciousness in stones, 
wood and the rest, though it is not manifest, by saying that it is 
unreasonable to take what is known by direct perception to be 
incorrect on the ground of mere imagination. 

Baladeva gives an absolutely different interpretation. He makes 
this sūtra a separate section and gives it a new meaning. ‘[The idea] is 
not [unauthoritative like the Samkhya and the rest] on account of its 
difference [from them] its being so 1s known from the text.' The Veda 
is non-human in origin unlike the Sa@mkhya and therefore it is 
authoritative. 


1 yatas tatrapy acetanamsa eva kárya-hàrama-bhávah. 
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II. 1. 5. abhimáni-vyapadesas tu visesánugatibhyam 

But the reference ts to the presiding detties on account of the distinctive 
nature and relatedness, 

abhimani-vyapadesah: reference to presiding deities; tw: but; 
visesa-anugatibhyam: on account of distinctive nature and related- 
ness. 

When it is said that ‘the earth spoke’, ‘the fire thought’, etc., the 
reference is not to the elements but to the deities which control them. 
see K.U. II. 14; C.U. VI. 3. 2; Aitareya U. I. 2. 4. So the objection 
holds that the world being different in nature, Brahman cannot be 
its material cause. In agreement with smrti confirmed by reasoning, 
the piurva-paksin holds that pradhana is the universal material cause. 

Baladeva thinks that the sara states not the objection but the 
correct conclusion. 1f it be said that we cannot reconcile the sayings 
of the Veda as the Earth spoke and the Fire willed, the answer is that 
in these passages the reference is to the presiding deities. 


II. 1. 6. dr$vate tu 
But (tt) is seen. 
drsyate: is seen; £u: but. 

Here the objection stated in sūtras II. 1. 4 and 5 is refuted. That 
the world cannot proceed from Brahman because the two are 
different in nature cannot be accepted. For non-intelligent hairs and 
nails proceed from intelligent beings like men and scorpions and other 
sentient beings spring from cow-dung. Even if we say that they come 
out of the bodies and not souls, the difference in nature still remains 
between the cause and the effect for it is the non-intelligent body 
which isthe abode of the intelligent soul, though neither the cow-dung 
nor the hair and the nails are the abodes of it. It is due to the 
presence of the soul that the body undergoes changes of colour, form, 
etc., before it manifests as the hair and the nails, or the cow-dung 
changes into the body of the scorpion. If there were complete 
identity between the two, there would be no distinction of cause and 
effect. If a partial identity is allowed, say between the element of 
earth in the body of the scorpion and the cow-dung, a similar 
identity in nature can be established between the world and 
Brahman, viz. the fact of existence itself, satid-laksana. 

What exactly is the meaning of the difference in nature between 
Brahman and the world? (i) Does the opponent mean the non- 
occurrence in the world of the entire characteristics of Brahman or 
(ii) the non-occurrence of a few characteristics or (ii) the non- 
occurrence of the characteristic of intelligence. If the first alternative 
is taken, there can be no causal relation at all. For unless there is 
some difference between the two, there can be no causal connection. 
The second alternative is not acceptable for the quality of existence is 
present in the world. The third is incapable of proof. So this entire 
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complex of things has Brahman for its material cause. Scripture 
supports this view. 

Scripture is the way to prove the reality of Brahman. For being 
devoid of form and other sensible qualities Brahman is not the object 
of perception. It cannot be an object of inference or comparison 
because there is no perccivable sign or similarity in it. So it is to be 
known through the Vedic teaching. See Katha U. 1. 2. 9; Rg Veda 
X. 130. 6. 

If it is said that reasoning is useful for attaining the knowledge of 
the Scripture, it is reasoning which comes after the hearing of śruti 
and is favourable to it. It is reasoning which is subservient to 
anubhava or spiritual experience.! Reasoning applied to śruti helps us 
to understand the srut: better. For example, we learn that the Self is 
not connected with the waking or dream conditions as they are 
exclusive of each other. Since during sleep the individual soul 
becomes one with the Universal Self without the consciousness of the 
world, the individual soul is in reality the Universal Self. Since the 
world has arisen out of Brahman and the effect is not different from 
the cause, the world cannot be different from Brahman. T.U. II. 6 
can be explained by those who believe in an intelligent cause of the 
world which is manifold and unmanifested in the two parts of the 
world cetana and acetana. The Samkhya system which believes that 
the non-intelligent pradhdna is the cause would not be able to make 
any sense of the $ru£i passage. The cause of the world is an intelli- 
gent being, in spite of its being different from its effect. 

R., Nimbarka and Srinivasa hold that the objection that the 
universe on account of its difference from Brahman cannot have 
Brahman for its material cause is not valid for ‘it is seen’ that nails, 
hair, etc., arise from a person from whom they are different. 

Baladeva adopts the same interpretation but looks upon this 
stra as a separate section. 


II. 1. 7. asad iti cen na pratisedha-matratuat 


If it be said that (in that case the effect is) non-existent, (we reply) that it 
1s not so because 1t 1s a mere negation (without an object which is to be 
negated). 

asat: non-existent; 2/2 cet: if it is said; na: not; pratisedha-matratvat : 
because it is a mere negation. 

The Vedantin maintains the view that the effect exists in the cause 
already. The objection is raised that this view is violated, because the 
impure world which is the effect cannot exist in pure Brahman. The 
effect must be treated as non-existing before its actual origination. 
The answer is given in the sūtra. If you negate the existence of the 
effect before its actual origination, you are negating something which 


1 śruty anugrhita eva hy atra tavko’nubhavangatuendértyate. Š. 
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does not exist.! If the negation has for its object the existence of the 
effect previous to its origination, then prior to its coming into being 
the effect does exist in the form of its cause and so it cannot be 
negated. Even after coming into being the effect does not exist 
independently, apart from the cause. So either in the past or in the 
present, the effect by itself is non-existent without the cause. As it is 
always one or the other form of the cause it cannot be negated. The 
world with all its qualities does not exist without the cause, Brahman, 
either now or before the beginning of the effect. So it cannot be said 
that the effect was non-existent before its actual beginning. See 
B.U. II. 4. 6. 

For R., the objection considered is that since Brahman, the cause, 
differs from the world, the effect, they are two separate things and so 
the effect does not exist in the cause. This means that the world 
originates from what has no existence. R.says that, while cause and 
effect are not of the same nature, thc effect 1s not altogether different 
and separate from the cause. Brahman the cause modifies itself so as 
to assume the form of a world differing from it in character. There is 
difference of characteristics but as in the case of gold and golden 
bracelets there is oneness of substance.? 


II. 1. 8. apitau tadvat prasangad asamanjasam 


Because at the time of the dissolution, (Brahman will be) of the same 
nature (as the world) (the doctrine of the causality of Brahman) 1s 
inadequate. 
apitau: in dissolution; tadvat: of the same nature; prasangat: because 
of an occasion; asamanjasam : inadequate or unsatisfactory. 
Another objection is raised to the causality of Brahman. At the 
time of the dissolution, when the effect becomes one with the cause, 
Brahman will be polluted by the qualities of zrossness, absence of 
intelligence, limitation, impurity, etc. Besides, as all distinctions will 
be resolved into a state of non-distinction, there would be no special 
causcs left at the time of a new beginning of the world and so the new 
world could not arise with its distinction of enjoying souls, objects of 
enjoyment and so forth. If, however, we assume the origin of a new 
world even after the annihilation of all works of the enjoying souls 
which enter into the state of non-difference from the Highest 
Brahman, then even the released souls may be subject to rebirth in 
the world. If, to avoid these difficulties, it is held that the world 
remains separate from Brahman even during the period of the 
dissolution, the view that the effect is non-different from the cause 
is violated. 


1 pratisedhan hidam násya pratisedhasya pratisedhyam asti. 

* kdvana-bhiitam brahmaivasvasmdd vilaksana-jagad-akavena parinamata 
Wi... kymi-maksikayor api hi sati ca vailaksanye kundala-hivanyayor iva 
dvavyaikyam asty eva. R. 
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R. takes this sūtra to mean that the relation of embodied being and 
body cannot subsist between Brahman and the world and if it did 
subsist, all the imperfections of the world would cling to Brahman 
also. If we accept the doctrine of the oneness of substance of cause and 
effect, then the imperfections of the effect will affect the cause. We 
cannot say that Brahman in its causal as well as in its effected state 
has all conscious and non-conscious beings for its body and as 
imperfections inhere in the body only, they do not affect Brahman in 
its causal or effected state. If there is a causal relation between 
Brahman and his body, then the imperfections of the latter would 
affect the former. It is also objected that the conscious and non- 
conscious beings cannot constitute the body of Brahman. Embodied- 
ness is the result of karma and the Highest Self is free from it. He is 
not capable of enjoyment through sense-organs and has no life 
dependent on breath. So Brahman cannot have a body constituted 
by conscious souls and unconscious objects. If it is said that the body 
of a being is constituted by that, the nature, subsistence and activity 
of which depend on the will of that being and so a body may be 
ascribed to the Lord in so far as the essential nature, subsistence and 
activity of all depend on him, it is not correct, for the nature of a 
body does not depend on the will of the intelligent soul joined to it. 
An injured body does not obey the will of its possessor. The per- 
sistence of a dead body does not depend on the soul that tenanted it. 
Intelligent souls control the movements of puppets and the like but 
we do not say that the latter constitute the bodies of the former. 
Again, the nature of an eternal intelligent soul does not depend on 
the will of the Lord. We cannot say that the body of a being 1s 
constituted by that which is exclusively ruled and supported by that 
being and stands to it in an exclusive subservient relation (Sesa) for 
this definition would include actions also. Several texts declare that 
the Lord is without a body. 


II. 1. 9. na tu drstanta-bhavat 


But not so for there are (parallel) instances. 
na: not; tu: but; dystanta-bhavat: because there are instances. 

The Vedanta view is not inadequate for there are instances of 
effects which do not affect by their qualities the causes into which 
they are reabsorbed. Things made of clay are of different shapes and 
sizes but these latter do not affect the clay into which they may be 
reduced. So also with gold ornaments which do not affect the gold 
into which they are reabsorbed by their qualities. Similarly with 
regard to carth and the organic beings which spring from it. The 
opponent cannot quote any instance to the contrary. Reabsorption 
is impossible if the effect retains its particular qualities. In spite of the 
non-difference of cause and effect, the effect has its self in the cause 
but not the cause in the effect. See II. 1. 14. Again, the identity of 
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cause and effect holds good not only in ae p of dissolution but 
at all times. See B.U. IT. 4. 6; C.U. VII. 25. 2; M.U. II. 2. 11. S. argues 
that the effect and its qualitics are mere appearances due to 
ignorance and so do not affect the cause in any way either during 
dissolution or subsistence of the world in Brahman, even as a 
magician is not affected by the illusions he creates for others or a 
person is not affected by the illusions of his dream. The Self who is 
the eternal witness of the three states of the world is not affected by 
any one of them, since cach is exclusive of the other two.? 

The other objection about the rebirth of the liberated souls is set 
aside on the ground that rebirth after dissolution is possible only to 
those who are subject to ignorance which persists both in sleep and 
dissolution. See C.U. VI. 9. 2-3. The liberated souls are not born 

again because their ignorance is wiped out by the knowledge of the 
Real. As for the plea that the world remains distinct from Brahman 
in dissolution, we cannot accept such a dualist position. 

R. argues that Brahman has all conscious and non-conscious beings 
for its body and constitutes the self of that body. Brahman is 
connected witli two states, a causal and an effected one, the essential 
characteristics of which are expansion and contraction. These apply 
not to Brahman but to conscious and non-conscious beings. The 
imperfections of the body do not affect Brahman and the good 
qualities belonging to the self do not extend to the body, even as 
youth, childhood and old age which are attributes of embodied 
beings such as gods or men belong to the body only, not to the 
embodied self; while knowledge, E and so on belong to the 
conscious self only, not to the body.? 

As for the objection that the world comprising matter and souls, 
either in its subtle or gross condition, cannot stand to Brahman in the 
rclation of a body, it 1s based on faulty reasoning. There are many 
texts which declare that the entire world stands to Brahman in the 
relation of a body. Sec the Antaryamin Brahmana of B.U., Subála U., 
etc. Again, the word ‘body’ 1s not like the word ‘jar’ used in one 
sense. The opponent's dcfinitions are erroneous. The view that body 
is 'that which is the cause of the enjoyment of the fruits of action' 
does not apply to earth and the like, nor does it apply to the bodily 
forms which the Lord or the released souls assume for these embodi- 


1 hàryasya tad dharmanam cavidyádhyüropitatvàn na tah karanam samisr)vata 
ttt apitàv api sa samanah. 

2 avastha- -traya-sak sy eko'vyabhicáryavasthàá-trayena — vyabhicürinà na 
Samspr syate. S. 

3 cid-acid-vastu-Sarivrataya tad-atma-bhitasya parasya brahmanah sasitkoca- 
vikasdtmaka-karya-karana-bhavavasthadvayanvayept na kascid virodhah. vatah 
samkoca-vikdsau para-brahma-$arira-bh tta-cid-acid-vastu-gatau. $ariva-gatás tu 
dosanatmani prasajyante. àtma-gatas ca yund na Sarire yathà deva-manusyádinaimn 
sa-Sarivanam hksetra-jfianàm sartra-gata balaiva-yuvatva-sthavivatuadayo nátmani 
sambadhyantc. dima-gatas ca jiana-sukhddayo na Sartre. R. 
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ments do not subserve the fruition of the results of actions. These 
bodily forms of the Lord are not the combinations of earth and the 
other elements. The other definition that the body is ‘that, the life 
of which depends on the vital breath with its five modifications’ is 
too narrow since it does not apply to plants. Though vitality is present 
in plants, it does not take five modifications. We cannot say that the 
body is the abode of sense-organs or the cause of pleasure and pain. 
It does not apply to the bodies of stone or wood which are bestowed 
on AAalya@ and other persons in accordance with their deeds. The 
correct definition of body is this. Any substance which a conscious 
soul is capable of completely controlling and supporting for its own 
purposes and which stands to the soul in an entirely subordinate 
relation, is the body of that soul.! In the case of an injured body the 
power of control] is obstructed; in the case of a dead body the body 
begins to decay the moment the soul departs from it and we speak 
of it as a body because it is a part of the aggregate of matter which 
previously constituted a body. In this sense all conscious and non- 
conscious beings together constitute the body of the Supreme Person 
for they are completely controlled and supported by him for his own 
ends and are entirely subordinate to him.* When the texts deny a 
body to him, they deny to him a body due to karman. They actually 
declare that the universe is his body. 


II. 1. 10. sva-paksa dosdc ca 


And because the defects (alleged to be in the Vedanta view by the Samkhya 
are found) in his own view also. 
sva: one's own; paksa: side; dosat: due to defects; ca: and. 

The objections against the Vedanta view dealt with already apply 
to the Samkhya view of pradhana as the cause of the world. The 
world with form and sound is different in nature from fradhána 
which does not possess form and other qualities. The objection that 
the effect was non-existent before origination is common to both the 
Vedanta and the Samkhya which accept sat-karya-vada. Again, in 
Samkhya also, the effect becomes one with the cause in dissolution 
and so will pollute the cause. Again, as the reasons which are re- 
sponsible for the joys and sorrows of different persons are destroyed 
in dissolution, there is no reason why a new creation should arise. 
If there can be a new creation without any cause, the rebirth of the 
released is also possible. If it is said that some distinctions remain 
unabsorbed even in dissolution, these distinctions are not the effects 
of pradhana; for otherwise they would not have been non-distinct 


1 alo yasya cetanasya yad dravyam sarvaimand svàürthe niyanturi dhavayitum 
ca Sakyam tac-chesataika-svarüpaya ca, tat tasya Sartram iti sariva-laksanam 
astheyam. 

2 atah sarvam parama-purusena sarvütmaná svarthe niyamyam dharyam tac 
chegataika-svarüpam iii sarvam celanácelanam tasya $ariram. 
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from pradhana. So far as the Veddnia is concerned, these objections 
have been answered. 

R. makes out that the Samkhya theory cannot account for the 
origination of the world. It holds that owing to the furusá's approxi- 
mation to frakrti, the attributes of the latter are fictitiously super- 
imposed on the purusa which consists of pure intelligence free from 
all change and on this depends the origination of the empirical world. 
What is the nature of approximation? Does it imply change in 
prakyti or change in purusa? Not the latter for purusa is incapable of 
change; not the former for changes in frakrti are supposed to be the 
effects of superimposition and cannot therefore be the cause. If 
approximation means the mere existence of prakrti, then even the 
released soul would be liable to that superimposition. The Samkhva is 
unable to give a rational account of the originatiun of the world. 


II. 1. 11. tarkapratisthanad apy anyathanumeyam itt ced evam apy 
avimoksaprasangah 


If it be said that, notwithstanding the tll-foundedness of reasoning, tt is 
to be inferred otherwise, (we say) that, in that way, too, there will be the 
result of non-release. 

tarka: reasoning; apratisthanat: because of ill-foundedness; apt: 
notwithstanding; anyatha: otherwise; anumeyam: be inferred; ttt cet: 
if so; evam: in that way; api: too, even; avimoksa: non-release; 
prasangah: result, consequence. 

S. states the parva-paksa thus: Mere reasoning cannot be depended 
upon in matters which must be understood in the light of śruti. 
Reasoning rests on individual opinion. The arguments of some 
clever men are refuted by others. On account of the diversity of men's 
opinions, it 1s impossible to accept mere reasoning as a sure guide. 
Even men of outstanding intellectual eminence as Kapila, Kanada 
and others are seen to contradict one another. If it be said that all 
reasoning is not unsound, even this assumption is based on reasoning. 
If some arguments are devoid of foundation, it docs not follow that 
others are also devoid of foundation. If all reasoning were unfounded, 
the whole course of practical life would come to an end. Men act on 
the assumption that in the past, the present and the future nature is 
uniform. When there is a conflict among different interpretations of 
Srutt it is reasoning that enables us to fix the correct meaning of 
words and sentences. Manu asks us to determine what is dharma by 
means of reasoning (XII. 105-6). We require reasoning to detect and 
avoid fallacies. Because the argument of the P4rva-paksa is fallacious, 
it does not follow that the szddhanta is also fallacious. 

To all this the sara replies. Though reasoning may hold good in 
certain cases, with regard to ultimate questions on the nature of 
Reality and release, reason is not of use if it is not backed by śruti. 
Brahman is not an object of perception or inference. It has neither 
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form to be seen nor sound to be heard nor any sign from which it can 
be inferred. Again, release is the result of the right kind of knowledge 
which is constant and uniform. We do not have different views about 
it. It is similar to the knowledge of fire that it is hot.! A mere inference 
may take different forms and may leave us in doubt about the nature 
of the object. It need not be universal and constant like the 
perception of heat in fire. The Samkhya views based on reasoning are 
not accepted by all. The knowledge of the Veda being self-evident 
and eternally the same is incapable of being challenged by any 
logician. Release cannot be attained by any other means than the 
right kind of knowledge imparted to us by the Upanisads. So by 
reasoning which is faithful to $ru£z, it is proved that the intelligent 
Brahman 1s both the efficient and the material cause of the universe. 

R. and Srikantha break this sūtra into two, tarkáfratisthánád api 
and anyathā . . . prasangah. 

R. points out that the theories based on human reasoning arc liable 
to be upset or modified by those more skilled in reasoning. With 
regard to transcendental issues, Scripture alone is authoritative and 
reasoning is to be applied only in support of Scripturc. 

Nimbarka reads for vimoksa, anirmoksa. 


Section 4 (12) 
REFUTATION OF OTHER THEORIES 


II. 1. 12. elena Sistáparigraha api vyakhyatah 

By this those (theories) also which are not accepted by competent 
authorities are explained. (i.e. refuted). 

elena: by this; Ststáh: competent authorities; a@parigrahah: not 
accepted; apt: also; vyakhyatah: are explained. 

As the Samkhya which is closest to the Vedanta in view of its 
acceptance of sat-karya-vada, identity of cause and effect, and the 
independent existence of the Self, its powerful support by reasoning 
and approval by competent persons, if disproved, the other theories 
like atomism, etc., which are less reasonable may be taken as being 
disproved. 

R. points out that the atomists disagree in many ways about the 
nature of the atoms, whether they are fundamentally void or non- 
void, whether they have a merely cognitional or objective existence, 
whether they are momentary or permanent, definite or indefinite, 
real or unreal, etc. This disagreement proves that these theories are 
ill-founded. 


1 samyaj-jnanam  eka-rüpam — vastu-tantratvát. eka-viipena hy avasthito 
yo'rthas sa pavamáürtho loke tad visayam jüünam samyaj-jndnam ity ucyate 
yathagnir usna iti. 
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out of it. To this objection the answer is, 1f a soul experiences 
pleasures and pains, it is not due to its being joined to a body but to 
its karman in the form of good and evil deeds. The body is originated 
by karman. (Sce C.U. VII. 26. 2; VIII. 2. 1; 12. 3.) He who is freed 
from bondage is not touched by evil, even if he has a body. The 
Highest Self has a body of conscious and non-conscious beings but is 
not connected with karman and is therefore free from evil. We also 
see in ordinary life that a ruler may reward or punish those who 
observe or transgress the rules but he does not, simply because he 
has a body, himself experience the pleasures and pains due to the 
observance or transgressions of any of his commands. Again, 
Brahman docs not undergo changes like clay or gold for he is said to 
be free from all change and imperfection. 

In support of his reading of the sé#tva and interpretation, R. quotes 
Dramida-bhásva. | 


Section 6 (14-20) 
NON-DIFFERENCE OF THE EFFECT FROM THE CAUSE 


II. 1. 14. tad ananyatvam drambhana-Sabdadibhvah 


The non-difference of them (cause and effect) (results) from words like 
beginning and others. 

tad: that; an-anvatvam: non-difference; arambhana-sabdadibhyah : 
words like beginning and others. 

In the previous s#tra, the distinction between enjoyers and the 
objects of enjoyment was acknowledged from the empirical stand- 
point. Here it is said that the effect, world, is non-different from the 
cause, Brahman. C.U. VI. 1. 4 says: “Just as, my dear, by one clod 
of clay all that is made of clay becomes known, the modification 
being only a name arising from speech, while the truth is that it is 
just clay. ..’ $. says these modifications or effects are names only, exist 
through or originate from speech only, while in reality there exists 
no such thing as a modification.! In so far as they are names they are 
untrue; in so far as they are clay they are true. The entire body of 
effects has no existence apart from Brahman.? S. does not affirm the 
absolute oneness of Brahman and the world but only denies their 
difference.? The world does not exist apart from Brahman. Therefore 
to know Brahman is to know everything else. 

It may be said that Brahman has in it elements of manifoldness. 
As the tree has many branches, Brahman possesses many powers. 


1 vacaiva kevalam asti ... ma tu vastu-vrttena vikàrah ka£cid asti. 

2 brahma-vyativehena karya-jdtasyabhava iti gamyate. S. 

3 Cp. na khalu ananyatvam iti abhedam brimah, kim tu bhedam vyasedhamah. 
Bhamati. 


Text, Translation and. Notes 347 


Unity and manifoldness are both true. A tree considered in itself is 
one; it is many when viewed as having branches. The sea is one and 
yet manifold as having waves and foam. Unity is used for achieving 
release and multiplicity for work in the world. $. answers this view by 
saying that the Highest Reality is one according to the Vedic texts. 
The independent existence of the world and the individuals is denied 
in many texts. If both unity and multiplicity are real, then he who is 
engrossed with the manifold world cannot be regarded as ignorant. 
A text like 'He goes from death to death, who sees in it, as it were, 
diversity’ (B.U. IV. 4. 19) will be unmeaning. If unity and multi- 
plicity are both true, bondage cannot be the result of multiplicity 
nor release the result of the perception of unity. How can the 
knowledge of unity remove the knowledge of manifoldness if both 
are true.! 

Another objection is raised: If absolute unity is the truth, then the 
ordinary means of right knowledge, perception, etc., become 
invalid, since the absence of manifoldness deprives them of their 
objects. The idea of a man, for example, becomes invalid, when the 
true idea of the post has presented itself. Again, texts embodying 
injunctions and prohibitions lose their meaning if the world does not 
exist. The entire body of doctrine which refers to final release will 
collapse. The answer to these objections is that so long as the know- 
ledge of Brahman by the self has not arisen the entire complex of 
phenomenal existence is taken as true, even as the phantoms of a 
dream are taken as true until the sleeper wakes. Until awakening the 
ordinary course of secular and religious activity goes on undisturbed. 

Another objection is raised: How can passages of the Vedanta 
which belong to the phenomenal world produce a knowledge of the 
identity of the soul with Brahman? It is said, in reply, that death 
occurs sometimes as the result of the mere suspicion that a venomous 
snake has bitten. Even when the dream is over, knowledge of the 
dream persists in waking life. Events in the dream, though unreal, 
are said to be indications of actual future events in life. 5ce C.U. 
V. 2. 8. Aitareya Aranyaka III. 2. 4. 7. The Vedic statements have a 
purpose whereas the knowledge of the unity of the Self has nothing 
else above it. Vedic knowledge removes ignorance and is therefore 
useful. 

Another objection is raised that the illustrations of clay, etc., 
suggest that Brahman too is capable of modifications. The answer 1s 
that Brahman is incapable of modifications. Modification is only 
appearance. The illustrations are used to show that Brahman alone 
is real. 

Another objection is that if Brahman alone is real, there is no room 
for the distinction of a God who rules and the world and the souls 


1 ubhaya-satyatayam hi katham ekatva-jñānena nànátva-jüüánam apanudyata 
ttt. 
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ruled by him. The world is neither one with nor different from 
Brahman. It is said to be indescribable, maya, the product of Sakt: or 
prakrtt of the omniscient God.! For the liberated soul there is no 
distinction of ruler and ruled. C.U. VII. 24. 1. The entire phenomenal 
world does not exist for him who has realised the Self.” From the 
viewpoint of the Highest Reality, there is non-difference of cause and 
effect. With reference to the phenomenal world which is considered 
to be real from the practical point of view, Brahman is said to be the 
ocean and the world is the waves. The transformation (pavinama) is 
accepted by the Sa#rakdra in so far as there is insistence on devotion 
to Personal God. It is only then that the world is treated as real and 
God is said to be omniscient, omnipotent and omnipresent.? 

Bhaskara criticises $.'s view and insists on the reality of difference. 

In his commentary on the sé#va, R. considers the views of the 
Vaisesika system and S. He criticises the doctrine of avidya or 
ignorance. If the soul in its essential form and not fictitiously 
imagined form is the abode of avidvd, this means that Brahman is the 
abode of avidyd. If it is said that the soul as different from Brahman 
and fictitiously imagined in it, is the abode of avidya, this would 
mean that the non-conscious (jada) is the abode of avidya. If it be 
maintained that the abode of avidya is the soul in its essential 
nature, as qualified by the fictitiously imagined aspect, the soul which 
has an absolutely homogenous nature cannot be qualified apart from 
avidya. Again, if by release is understood the destruction of avidya, 
when one soul attains release and avidyà is destroyed, all souls 
should be released. But it is not so. If we say that there is a separate 
avidya for each soul, this implies distinction of souls. Is this distinc- 
tion real or a product of avidya? It cannot be the former, because the 
soul is pure, non-differenced intelligence: if the latter, does avidya 
belong to Brahman or the souls? Not to Brahman. If to souls, we are 
arguing in a circle. Avzdyds are established on the basis of the 
distinction of souls and the distinctions are established on account of 
avidyas. If it is urged that these defects do not touch avidya which is 
itself unreal, in that case it would cling even to the released souls and 
the Highest Brahman. When the avidyd of a soul passes away on the 
rise of true knowledge, does the soul perish or not perish? If it 
perishes, release means the destruction of the essential nature of the 
soul; if it does not, then the soul continues to exist different from 
Brahman. 

1 sarvajfiasye$varasyátma-bhüte — ivávidyà-kalpite nama-ripe — tattványat- 
vabhyam anirvacantye samsüra-prapafica-bija-bhüle sarvajnasyesvarasya maya- 
Saktih prakrtiv iti ca $ruti-smytyor abhilapyete. 

3 evan paramarthavasthayam sarva-vyavaharabhavam vadanti vedantah. Š. 

3 suütraküro'bi paramarthabhiprayena tad ananyatvam ity dha. vyavahávábhi- 
prayena tu syal lokavad iti mahd-samudradisthantyatam brahmanah kathayati. 
apratyakhyayaiva karya-prapatcam parindma-prakriyam casvayati saguno- 
pasanestipayok syata iti. 
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R. criticises the distinction of maya and avidyà. Brahman cannot 
be the abode of maya. R. says that none but a person who is not in 
his right mind would take pleasure in an unreal play, carried on by 
means of implements unreal and known by him to be unreal. 

R. takes the s&ra to be an answer to Kanàda's view that the effect 
constitutes a substance different from the cause. The subtle and 
gross conditions of the conscious and non-conscious beings which 
constitute the body of Brahman are the cause and effect. He 
interprets the phrase vacdrambhana as follows: vaca, on account of 
speech; drambhana: what is touched or taken; d-rabh, à-labh, 
álambhah, sparsa-himsayoh. For the bringing about of activity, 
'fetch water in the jar', the clay must enter into contact with the 
effect, vikāra, i.e. a particular make or configuration and a special 
name, a 4àmadheya. 

R. and Nimbarka look upon the relation of Brahman and the 
universe as one of soul-body relationship. 

Srikantha, after R., adopts the Visistadvaita view: ‘What has been 
set out alrcady as to Siva alone, without a second—the Self qualified 
by the universe both conscious and non-conscious, becoming both 
cause and effect, that constitutes the doctrine of the qualified non- 
dualism of S?va.'! 

Srikantha explains v@carambhana in two ways: That which is the 
beginning, i.e. the cause, of speech, i.e. of speech and of practical 
activity. So the text means that an effect vikāra is a name, namadheya, 
which is the cause of speech and practical activity. Another ex- 
planation is that which has speech for its beginning. So the text 
means that an effect, vtkdra, is just the object of such expressions as 
‘this is a jar’, i.e. a special condition which the clay has assumed for 
practical purposes. It is not a separate entity from the clay. 


II. 1. 15. bhave copalabdheh 


And. because of the perception (of the effect) om the existence (of the 
cause). 
bhàve: on existence; ca: and; upalabdheh: because of perception. 

The effect cannot be independent and different from the material 
cause. We can have a jar only when the clay exists. If it be said that 
fire and smoke continue to be two different things, though smoke is 
seen only where the fire exists, it is not correct for smoke may be 
Observed in a jar in which it is collected even after the fire is extin- 
guished. The jar makes us aware of the material cause while smoke 
does not make us conscious of fire. 

The stra may be read as bhavac ca upalabdheh. The non-difference 
of effect from cause is a fact of perception. A cloth is nothing but 
threads crossing each other, which we perceive. It is these perceived 


! yad uktam pürvatra cid-acid-prapanca-visisjah šiva evddvitiyah kāryarı 
hàranashi ca bhavati iti vistsfa-stvádvaitam. 
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facts which enable us to infer that the smallest parts of things are 
ultimately nothing but the three elements of fire, water and earth, 
represented by the three colours of red, white and black. C.U. VI. 4. 
These are connected with air, air with ahbása and akasa with Brahman. 
All means of proof lead back to Brahman as the cause of the world, 
and not pradhana. 

For R., the effect denotes nothing else than the causal substance 
which has passed over into a different condition. Gold which is the 
cause is perceived when the ear-ring is present. The fact that we do 
not recognise fire in smoke does not disprove this view. Fire is the 
operative cause of smoke and smoke originates from damp fuel 
joined with fire. 


II. 1. 16. sattváccáparasya 


And on account of the existence of what is posterior. 
sattvat: on account of existence; ca: and; aparasva: of what is 
posterior or afterwards. 

That which is posterior in timo, i.e. the effect, is declared in the 
Scripture to have its being in the cause, prior to its actual beginning. 
‘Being only was this in the beginning.’ C.U. VI. 2. 1; Aitareya 
Aranvaka 11. 4. 1. 1. We cannot produce oil from sand. The effect is 
non-different from the cause. 

Some read avarasya for aparasya. 


II. 1. 17. asad-vyapadesan neti cen na dharmantarena vakya-Sesat. 


If it be said that on account of the mention of what is non-existent, (the 
effect 1s) not (existent prior to creation) (we say) not so because with 
reference to complementary passage (the mention of non-existence 
means) another quality (only). 

asat: non-existence; vyapadesat: on account of mention; «a: not; 
tti cel: if so; na: not so; dharmantarena: due to another quality; 
vakya-Sesat: on account of the complementary passage. 

The objection is raised in regard to certain scriptural texts which 
declare ‘In the beginning this was that only which is not’. (C.U. 
III. 19. 1.) ‘Non-existent, indeed, this was in the beginning.’ (T.U. 
II. 7.) So being cannot be ascribed to the effect before its production. 
The reply is given that non-existence does not meán absolute non- 
existence but only a different quality or state in which name and 
shape are not manifested. In reference to this condition the effect is 
called non-existent though it existed as one with the cause. Later 
passages make out that absolute non-existence was not meant. 

R. Nimbàrka take this, along with the next sätra, as one. S., 
Bhàskara and Baladeva adopt the reading given here. 
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II. 1. 18. yukteh Sabddntarac ca 


From reasoning and from other Vedic text. 
yukteh : from reasoning; Sabddantarat : from another Vedic text; ca: and. 
That the effect exists before its origination and is non-different 
from the cause can be ascertained from reasoning and Scriptures. 
Experience teaches us that if we wish to produce curd, earthen jars 
or gold ornaments, we employ milk, clay and gold; we do not employ 
clay for curds or milk for making jars. If the effect were non-existent 
in the cause, all this should be possible. Besides, all the effects being 
non-existent in the cause, anything might come out of anything else. 
If it is argued that there exists in each cause power to produce a 
special effect, atzSaya, milk for curd and clay for jars, then we assume 
something prior to the effect which later becomes the effect. lf the 
specific power is considered to be non-existent before its appearance, 
then the objection is valid that anything may come out of anything 
else. Is this specific power non-existent before its appearance or 1s it 
different from both cause and effect? The specific power view does 
not help us. If it is said that the cause and the effect do not appear 
different because they are held together by the connection known as 
samavaya and not because they are identical with cach other, then 
we ask whether sasnavàya is connected with the terms between which 
it exists or 1s independent of them entircly. If the former, then to 
explain one connection of samavàávya we have to postulate a second 
connection and to explain that another and so on ad infinitum. lf the 
latter, the cause and the effect will fall apart from cach other and be 
totally unconnected. The relation of samavdva is unnecessary as 
experience tells us that cause and effect are identical. If the relation 
between the cause and the cffect is regarded as that which exists 
between the parts and the whole and if the two are said to be held 
together by samavaya, the question arises whether the whole resides 
in all the parts simultaneously or only in some parts successively. If 
the former the whole may not be perceptible at all. The other side of a 
jar may not be in contact with the cyes. If the latter, we may infer 
the knowledge of the whole from the perception of a part. The 
knowledge of a part of the sword we hold in the hand makes us 
aware of the whole, though we have no perceptual knowledge of the 
whole on account of its being hidden in the sheath. The hidden parts 
of the sword are different from those of the sheath. Thus we introduce 
a new series of parts between the original parts and the whole or 
between the cause and the effect. To pervade the second series of 
parts, a third will have to be devised and so on ad infinitum. In 
short, the effect will be further and further removed from the cause. 
The effect as a whole cannot be said to reside in each of the parts 
simultaneously, for in that case, it would be more than one whole. 
One man cannot reside in two places at the same time. It is possible 
only when there are two men. The whole cannot reside in each one of 
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the parts simultaneously in the manner in which one samanva or jatt 
of cow is said to reside in each of the cows simultaneously. For as 
every cow manifests the samanva or general character, every part of 
the cause might manifest the whole of the effect. This 1s not invariably 
experienced. Besides, if the whole were to reside fully in cach part, 
one may as well have the milk of the cow from her horns. Again, if 
the effect be non-existent before its origination, there would be no 
notion of origination itself because origination implies a reference to 
the particular effect and the substratum in which it takes place. 
Unless the existence of the jar is assumed before it is produced, in 
the form of its cause, clay, the sentence 'the jar is produced' will have 
no meaning. If it is argued that origination is the connection of the 
effect with the existence of the causc, we ask, how can something 
which has not yet obtained existence enter into connection with 
something else? Connection is possible of two existing things only, 
and not one existing and one non-existent thing or of two non- 
existing things. Only existing things can be spoken of as having 
limitations. Absolute non-existence or what is altogether featureless 
cannot be spoken of as 'being prior to' origination. To say that the 
son of a barren woman was king before Pürnavarman is absurd. For 
the son of a barren woman is not only non-existent but is an un- 
reality and so no temporal limitation can be set to him. Even so, at 
no time will the absolute non-existence of the effect, viz. a jar, bea 
reality, whatever may be the efforts of the potter. If the non- 
existent can never become existent, the asat-karya-vadin may ask, 
what is the purpose of the operative causes, the potter, etc. If the 
effect exists in the cause and 1s non-different from it, where is the 
need of the potter to bring out a jar into existencc. As the potter puts 
forth effort, one must assume the non-existence of the effect prior to 
its origination. To this the answer is that the operative agents 
arrange the cause in the form of the cffect. Even the form is not 
absolutely new. A mere change in form does not transform one thing 
into an altogether different thing. People may be seen in different 
moods and yet they are recognised as the same. If it is argued that 
they are recognised as the same persons because their conditions are 
not separated by death, the case of the jar is different because the 
clay is as good as destroyed. S. says that the analogy is not correct. Milk 
continues to exist in a different form when we say that it has become 
curd. Even when the continued existence of the cause is not perceiv- 
able, when the seed is not seen to exist in the tree, we have to notice 
the earlier stages of the tree such as the sprouts, to know that they 
are the later stages of the seed. It is the seed which becomes visible 
in the form of the sprout, with the accumulation of particles of matter. 
It becomes invisible, not non-existent, when the sprouts change into 
something else. Incidentally $. says we have refuted the Buddhist 
theory of momentary existence for we have proved the eternal 
continued existence of cause. On the asat-karya-vada the operative 
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agents have no purpose to serve. For it non-existence cannot be the 
object of any activity as the sky cannot be modified in any way by 
weapons. Nor can the cause clay which is said to be samavay: and 
existent be the object of the activity of the operative agent, for if the 
effect which is non-existent is to arise from a cause which is different 
in nature, then anything may arise from anything else. If it 1s said 
that the effect is nothing but the specific power of the cause, then 
sat-karya-vada is accepted. The text C.U. VI. 2. 1 is quoted: ‘In the 
beginning this was Being alone, one without a second.’ This 
repudiates the suggestion of the non-existent as the source on the 
ground that the existent cannot come out of the non-existent. The 
elfect exists prior to its origination in the form of the cause and is 
identical with it and so is it that everything else becomes known 
when Brahman, the cause, is known. C.U. VI. 1. 3.4 

Srinivasa, following Nimbàrka, argues that names and forms, 
knowable by means of the evidence of direct perception and the rest 
are real, because they are perceived. An agent makes a jar out of a 
lump of clay that is existent. Here like the lump of clay, the existence 
of the jar is also known from perception. The activity of the agent 
is not useless since it helps manifestation. What was unmanifest 
before is made manifest. The origin of a non-existent effect 1s not 
tenable since we do not see a barley sprout from fire. 


Il. 1. 19. patavac ca 


And like a piece of cloth. 
patavat: like a piece of cloth; ca: and. 

Even as a rolled piece of cloth 1s not different from what it is when 
it is spread out, so is the cffect not different from the cause. What is 
not manifest in the cause becomes manifest in the effect. The length 
and breadth of the rolled piece of cloth which were not manifest when 
the cloth was rolled up become manifest when it is spread out. 
Similarly a piece of cloth which was not manifest in the threads 
becomes manifest owing to the operative agents such as the shuttle, 
the loom and the weaver. 

R. says even as threads joined in a special cross-arrangement are 
called a piece of cloth, thus acquiring a new name, a new form and 
new functions, so 1s it with Brahman also. 

rinivasa holds that the universe remains existent, indeed, prior to 
creation, though not known to be a universe, having its name and 
form unmanifest but is clearly known as the universe at the time of 
creation when its name and form are manifest. 


II. 1. 20. yatha ca pränädi 


And as in the case of vital breaths. 
yatha: just as; ca: and; pranddi: vital breath and others. 


1 I.P., Vol. II, pp. 528ff. 
M 
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The different pranas, ascending, descending, may be held up from 
functioning by holding our breath. In that case they remain in their 
causes only keeping the body alive. When they manifest as separate 
from one another, they not only keep the body alive but perform 
other functions such as binding and stretching the limbs. Then the 
movement which was not manifest in the cause becomes so in the 
effect. The world being an effect of Brahman, is not different from it. 
So if Brahman is known, everything else becomes known. (C.U. 
VI. 1. 3.) 

R. says that as the one air, according as it undergoes in the body 
different modifications, acquires new names, new characteristics, 
new functions, being then called prana, apana, etc., even so the one 
Brahman becomes the world, with its manifold moving and non- 
moving beings. 


Section 7 (21-23) 
GOD AND THE PROBLEM OF EVIL 


II. 1. 21. stara-vyapadesaddhitakaranádi-dosa-prasaktih 


On account of the mention of another (the individual soul as non- 
different. from Brahman) there would attach (to Brahman) faults like 
not doing what 1s beneficial to others and the like. 

ttara: another; vyapadesát: on account of mention; hita: what is of 
benefit; akaranadi: not doing and the like; dosa: fault; prasakith: 
would follow. 

The scriptural passages convey the non-difference of the individual 
soul and Brahman. From this it follows that the power of creation 
also belongs to the individual soul. This soul being an independent 
agent might be expected to produce only what is beneficial to itself 
and not things of a contrary nature, such as birth, death, old age, 
disease. No free person will build a prison for himself and take up his 
abode in it.! Again, how can the pure self look upon this unclean body 
as part of itself? It would free itself from the painful results of its 
former actions and enjoy only the pleasant results. When it 
remembers that it created this manifold world, it would like to 
withdraw it. Apparently it cannot withdraw even its own body. So a 
doubt arises whether the world has been created by an intelligent 
cause. 

R. says that if the soul is Brahman, then certain imperfections 
attach to Brahman. If Brahman is omniscient and omnipotent, why 
does he create a world full of pain? No rational independent person 


1 svatantrah karità san hitamevdimanah saumanasyakavam kuryat nahitam 
janma-marana-jara-rogadyanekanartha-jalam. na hi kascid aparatantro 
bandhandgaram ütmanah krtva'nupravisati. S. 
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endeavours to produce what is clearly non-beneficial to himself.! If it 
is argued that the texts declaring difference are due to limiting 
adjuncts and those which declare non-difference mean eventual non- 
difference, the question arises whether Brahman knows or does not 
know the soul which is non-different from it. If it does not, Brahman’s 
omniscience is compromised; if it does, then Brahman is conscious of 
the suffering of the soul which is non-different from Brahman and 
therefore itself suffers. It follows that Brahman does not create what 
is beneficial to itself and creates what is non-beneficial to itself. If it 
is said that the difference between Brahman and the soul arises on 
account of avidyà on the part of both, then the old difficulties about 
the locus of avidya arise. So Brahman's causality of the world seems 
to be untenable. 

Baladeva carries this section to stra 33. He takes the whole section 
as concerned with showing that Brahman and not the individual soul 
is the cause of the world. He takes this sé#tra as stating the correct 
conclusion and not the prima facie view. He reads it as follows: 
"There will be the consequences of faults like not doing what is 
beneficial and the rest from the designation of another (i.e. if the 
individual soul be designated as the creator of the world).’ The 
individual soul would not have created a world full of miseries. So 
Brahman and not the individual soul must be the creator. 


II. 1. 22. adhikam tu bheda-nirdesat 


(But Brahman) is something more (tham the individual soul) on 
account of the indication of difference. 

adhikam: something more than or additional to; tu: but; bheda: 
difference; «:rdesai: on account of indication. 

The word 'but' suggests that the objection stated in the previous 
sūtra is refuted. Brahman, the creative principle, is different from 
the embodied self. The 77va cannot create himself or destroy himself. 
The faults such as doing what is not beneficial and the like do not 
attach to Brahman. There is nothing beneficial to be done by it or 
non-beneficial to be avoided by it. There is nothing which Brahman 
cannot know or do. The individual soul, being different in nature, 
may have the defects mentioned. For a declaration of difference 
between Brahman and the individual soul, see B.U. II. 4. 5; 
IV. 3. 35. VI. 8. 1; C.U. VIII. 7. 1. In all these passages actions such 
as seeing, seeking and meditating point to the individual soul as the 
subject and the Supreme Self as the object. If 1t is said that there are 
passages which declare non-difference between the individual soul 
and the Supreme Self, $. points out that the difference is real, so long 
as the knowledge does not arise. In the condition of ignorance, 
Brahman which is the object of enquiry and search is different from 


1 na cedrse sudnarthe svádhino buddhimün pravartate. R. 
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the individual soul. The individual soul is a creature and not the 
creator. The defects therefore do not belong to Brahman. 

R. gives a number of texts in support of the difference between 
Brahman and the individual soul: B.U. III. 7. 22, IV. 3. 21, IV. 3. 35; 
S.U. I. 6, 9, IV. 6, 9, VI. 13, 16. 


II. 1. 23. asmadivac ca tad anupapattih 


And like stones and the rest, these (defects) cannot be conceived. 
asmadivat: like stones and the rest; ca: and; tad: that; anupapattih : 
cannot be conceived. 

We find a great variety among stones, some of them valuable like 
diamonds, others not. The same piece of ground yields different trees 
like sandal and cucumber which have different leaves, flowers, 
fruits, fragrance and juice. The same food assumes different forms. 
In the same Brahman we may have various distinctions. But 
Brahman, however, is not affected by the defects of the individual 
soul and the world. S., in view of his own position, says that the 
distinctions have their origin in speech only and are like phantoms 
of a dreaming person. 

R. makes out that cven as it is impossible for non-conscious objects 
like stones and the rest to be identical with Brahman, so the 
individual soul cannot be one with Brahman. 

Srikantha gives the same interpretation. 

rinivasa argues that even as a ray of the diamond is non-different 
from its substratum, the diamond, and yet is different from it, the 
embodied soul is by nature different from Brahman though it is at 
the same time non-different from him as having him for its soul. The 
soul is subject to samsara, while Brahman is not. So faults like not 
doing what is beneficial and the rest do not apply to Brahman. 


Sectton 8 (24-25) 


BRAHMAN'S INDEPENDENCE OF MATERIAL AND 
INSTRUMENTS OF ACTION 


II. 1. 24. upasamhara-darsanàn nett cen na ksiravadd hi 


If it be said that on account of the observation of the collection (of 
instruments for the production of something) (Brahman) is not (the 
creator of the world) (we say) not so for (he acts alone) like milk. 
upasamhara: collection; darSanat: on account of observation; na: 
not; 4/1 cet: if it be said; na: not so; ksivavat: like milk; hi: for. 

The objection states that we notice in ordinary life that potters, 
weavers, etc., before they produce jars or cloth, provide themselves 
with various implements, clay, wheels, string, etc., and Brahman 
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cannot be the cause of the world since there are no instruments for 
him to work with. The answer is given that causation is possible as 
the result of the peculiar constitution of the causal substance like 
milk. Even as milk and water turn into curds and ice respectively 
without any extrancous help, so is it with Brahman. If it is said that 
milk in order to turn into curds requires an extraneous agent, heat, 
the answer is given that milk by itself undergoes a certain amount of 
definite change and this is only speeded up by heat. Brahman does 
not require any extrancous help. See $.U. VI. 8. Brahman, though 
one only, is, owing to its manifold powers, able to transform itself 
into manifold effects like milk.! 

Baladeva gives a different interpretation. The soul's power of 
action is like the cow's power of producing milk. Although the soul is 
an agent and can as such bring works to completion, yet it is not an 
independent agent but has to depend on the Lord for its activities 
even as a cow cannot by herself produce milk but has to depend on 
the life energy. 


II. 1. 25. devàdivad api loke 


And (the case of Brahman is) like that of gods and other beings in 
ordinary experience. 

devadivat: like gods and others; apt: also; loke: in ordinary ex- 
perience. 

If it be said that non-conscious beings like milk may change of 
themselves without extraneous means into curds, etc., Brahman 
being intelligent, like the potter, cannot be conceived to create 
without other external means. The answer is that gods and sages are 
reported in the Sastvas to have the ability to produce palaces and 
chariots by the sheer force of their will. So Brahman may create the 
world without any extraneous means. Brahman is free to create 
without depending on any means. 

Baladeva says that the Lord, though invisible, is the creator of the 
world even as gods, though invisible, are seen to work in the world, 
i.e. produce rain and so forth. 


Section 9 (26-29) 


BRAHMAN'S INTEGRITY IS UNAFFECTED BY THE 
WORLD 


II. 1. 26. krisna-prasaktir niravayavatva-sabda-kopo va 
f Brahman be the material cause of the world) there will result either 


1 ekasyápi brahmano  vicitra-$akti-yogàt kstrddivad vicitrah parinama 
upapadyate. $. 
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(the change of ) the entire (Brahman) or the violation of the texts (declaring 
Brahman) to be without parts. 

krisna: entire; prasaktih: will result; niravayavatva: being without 
parts; Sabda: texts; kopah: violation; vá: or. 

The objection is raised that if the whole of Brahman is trans- 
formed into the world, then Brahman would cease to exist and there 
is no point in asking us to see Brahman or in saying that Brahman is 
unborn. If, on the other hand, we hold that a part of Brahman is 
transformed, then we assume that Brahman is capable of being 
divided into parts. This would be a direct violation of the texts 
which declare that Brahmam is partless, etc. See B.U. II. 4. 12, 
II. 8. 8; III. 9. 26, M.U. II. 1. 2; $.U. VI. 19. 

$. uses these objections to support his view that the world is only 
an appearance (vivarta) of Brahman and not a transformation 
(parinàma). 

In Brhan-naradiya-purana it is said that by means of yoga we 
perceive the identity of God with his maya and thus attain release 
from it. Máyá is not unreal, not real, not both. It creates the sense 
of diversity in the Supreme Being. 


mayino mayaya bhedam pasyanti baramátmani 
lasman mayam tyajed yogan mumuksur vipra-sattamah. 
nasad-riipa nasad rapa maya vai nobhavatmika 
antruacyahrita jneya bheda-buddhi pradayini. 

31: 69-70. 


Visnu-dharma adopts the difference—-non-difference (bhedabheda) 
view: 
advaitam baramártho hi dvaitasa tad bheda ucyate 
ubhayam brahmano rüpam dvaitádvaita-vibhedatah. 
96. 225. 


R. states the objection in a different way. If the entire Brahman 
enters into the effected state, its conscious part dividing itself into 
the individual souls and the non-conscious part into ether, air and 
so on, this violates the texts which declare that Brahman in the 
causal state is devoid of parts. If it is without parts, it cannot 
become many. It is not possible that there should persist a part not 
entering into the effected state. 

rinivasa argues that if Brahman is without parts, then the entire 
Brahman will become the effect and there will not remain a trans- 
cendent Brahman beyond samsára to be approached by the liberated. 
To attribute divisions to Brahman will be opposed to the Scripture. 

Baladeva reads vyakopa for kopa and thinks that the sátra is the 
statement not of pirva-paksa but of siddhanta. If the individual 
soul be the creator, since it is without parts, its entire being is present 
in every act. This is not the case. While lifting a blade of grass, one's 
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whole nature is not functioning. Or else we must conclude that the 
individual soul possesses parts and this again is opposed to scriptural 
authority. So the individual soul is not the creator. 


II. 1. 27. $rutes tu §abda-milatvat 


But (it is not so) on account of Vedic testimony since (Brahman's 
causality) has its ground in Scripture. 
Sruteh: on account of $ruti or Vedic testimony; tu: but; Sabda- 
mulatvat: because śrutt is the ground. 

The entire Brahman does not undergo transformation as Sruti 
declares that Brahman, the source of the world, exists apart from the 
world. C.U. III. 12. 6; VI. 3. 2. If Brahman were completely trans- 
formed it would have been perceptible as the world is, which is not so. 

If it is held that it is difficult to understand how Brahman 1s 
partless and yet does not undergo transformation as a whole, $. says 
that śruti is the only source of our knowledge of Brahman. Even with 
regard to ordinary things such as gems, herbs, spells which have 
varying cffects on different occasions, we cannot understand them 
unaided by instruction. Much less can reasoning tell us about the 
unthinkable. $. quotes a text which says: ‘Do not apply reasoning to 
what is unthinkable; the mark of the unthinkable is that it is above 
al] natural causes.'! 

$. states the objection again. Brahman is either partless or is 
transformed partially. If it 1s partless, it is transformed as a whole 
or not at all. If it is only partially transformed, then it consists of 
parts. $. overcomes the difficulties by his view that Brahman ever 
remains the same in reality. It does not undergo any change, though 
it is the ground of the multiplicity of name and form in the pheno- 
menal world. These distinctions are the products of ignorance and 
arise from speech alone.? 

The negative descriptions of Brahman are intended to draw our 
attention to the non-phenomenal character of Brahman. 

For R., creation is merely the visible and the tangible mani- 
festation of what existed previously in Brahman in a subtle and 
imperceptible condition. He also cites the support of Scripture for 
Brahman cannot be proved or disproved by means of generalisations 
from experience.’ For R., Scripture tells us that the Supreme possesses 
various powers. 

! acintyah khalu ye bhàvà na tams tarkena yojayet 
prakrtibhyah param yac ca tad acintyasya laksanam. 

Anandagiri observes: prakrtibhya iti, pratyaksa-dr sta-padartha-svabhavebhyo 
yat param vilaksanam acaryady-upadesa-gamyam tad acintyam ity arthah. 

* avidyà-kalpitena ca | màma-rüpa-laksanena rtipa-bhedena vydakyrtavya- 
kridimakena | tattványalvábhyüm anirvacantyena, | brahma-parinámádi-sarva- 
vyavahárasbadalvam pratipadyate. pāramārthikena ca — rüpena — sarva- 
vyavaharatitam aparinatam avatisthate. 

3 na süámünyato dysjam sádhanam dasanam varhati brahma. 
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For Nimbarka, it is Scripture that declares that Brahman creates 
the world and yet remains untransformed. For Srinivasa, trans- 
formation means nothing but projection of powers and this is also 
declared by Scripture. 


II. 1. 28. àhmani catvam vicitras ca ht 


For thus it 1s even within the Self and wondrous. 
atmani: within the self; ca: and; evam: thus; victtrãh: wondrous; 
ca: and; ht: even. 

B.U. IV. 3. 10 speaks of chariots, horses and roads which the 
dreamer creates in the state of dream. Gods and magicians create 
elephants, etc., without losing their own unity of being. So there may 
exist a manifold creation in Brahman without impairing his real 
nature and unity. l 

R. says that in the soul, the attributes of the non-conscious objects 
are not found for there are manifold powers in different objects. A 
conscious soul differs from non-conscious objects and does not 
possess their qualities. The non-conscious objects like fire, water and 
the rest do not share each other's qualities. So Brahman who is 
different from both the conscious and the non-conscious objects does 
not possess their attributes but has numerous others not found in 
them. This view is followed by Srikantha. 

Baladeva uses this sara to indicate that the Lord is possessed of 
mysterious powers. 


II. 1. 29. sva-paksa-dosac ca 


And because there 1s fault in the (opponent's) own view. 
sva: own; paksa: side, dosat: because of the faults; ca: and. 

The Samkhya theory of pradhana is considered. Does it change into 
the world wholly or partially? If the former there will be no pradhana; 
if the latter, the view that it is partless must be given up. If we say 
that the three gunas are the parts of pradhana, it does not improve 
the position. For creation is the combination of all the three gunas. 
It cannot be said that one or two of them evolve and not all. Again, 
the gunas are partless and so no one part can evolve. Besides, if 
pradhana possesses various powers, it is saying what the Vedanta 
says and nothing special. 

The atomists' case is taken up.! If the partless atoms combine and 
occupy the same space, they become one atom; if the atom is 
conceived as coming into contact with another in some of its parts, 
then the atomists give up their view that the atom is partless. 


1 Comparing ancient and modern atomic theories Sir Charles Sherrington 
says: “The atom of today is no untested a priori speculative dogma. It is 
unrelated, except by misnomer, to its namesake of antiquity.' 'The speculations 
of Democritus and Leucippus cannot be put beside [the modern] scheme. They 
were relatively to it essays in fancy.’ Man on his Nature (1946), pp. 365, 301. 
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Baladeva points out that the objection whether Brahman creates 
with his entire nature or part of it only applies equally to the view 
that the individual soul is the creator. While we can overcome the 
objection, the opponent cannot. 


Section 10 (30-31) 
THE MANIFOLD POWERS OF BRAHMAN 


II. 1. 30. sarvopeta ca tad-darsanat 


And (Brahman) is endowed with all (powers) because that is seen from 
Scripture. 

sarva : all; wpeta: endowed with; ca: and; tad-darsanat: because that 
is seen. 

This manifold world of effects is possible for Brahman, though one 
only, is endowed with various powers as we see from the scriptural 
texts. See C.U. III. 14. 4, VIII. 7. 1; B.U. III. 8. 9; M.U. I. 1. 9. 

R. cites $.U. VI. 8; C.U. III. 14. 2, VIII. 1. 5. 


II. 1. 31. vikaranatvan neti cet tad uktam 


If it be said that (Brahman cannot be the cause) on account of the 
absence of the organs, (we say that) this has been explained (already). 
vtkaranatvat: on account of the absence of the organs; na: not; iti 
cet: if it be said; tad: that; uktam: has been stated or explained. 

When it is described only in negative terms, how can Brahman 
be endowed with powers? Besides, how can it produce the world 
when it is said to be 'without eyes, ears, speech or mind'? B.U. 
HI. 8. 9. The sūtra says that the answer has been given. See I. 2. 
18-20; II. 1. 4. We cannot understand the nature of Brahman by 
mere reasoning. We have to rely on Scripture. S.U. III. 19 says: 
‘Without foot or hand, yet swift and grasping, he sees without eye, 
he hears without ear.' $. adds that Brahman is conceived as being 
endowed with powers when we assume in its nature an element of 
plurality which is the product of avidya. 

R. thinks that the refutation of this objection is to be found in 
II. 1. 27, 28. 


Section 11 (32-33) 
THE WORLD OF GOD'S LILA 


II. 1. 32. na prayojanavativat 
(Creation is) not (possible for Brahman) on account of having a motive. 
na: not; prayojanavativat: on account of having a motive; another 
reading is prayojanatvat. 

M* 
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The objection is raised that no one acts in the world without a 
motive. God cannot have a motive or a need for creating the universe 
for he is all-sufficient. Without a motive there can be no activity and 
the Supreme cannot have a motive. So God’s creation of the world 
cannot be accepted. 

R. says that all activities are undertaken with the motive of doing 
something beneficial to themselves or to others. All the wishes of 
Brahman are eternally fulfilled. He does not attain through the 
creation of the world any object not attained before. If, however, he 
concerns himself with others, it can only be to help them. No merciful 
divinity would create a world so full as ours is of evils of all kinds— 
birth, old age, death, hell and so on. If he created at all, pity would 
move him to create a world altogether happy.! So Brahman cannot 
be the cause of the world. 

Nimbàrka also states the objection that God has no need to 
create the world as he has his desires cternally fulfilled. 


II. 1. 33. lokavat tu lila kaitvalyam 


But, as in ordinary life, creation is mere sport (to Brahman). 
lokavat: as in ordinary life; tu: but; lila: sport; katvalyam: merely. 
But indicates the refutation of the objection set forth in the 
previous sūtra. Men in high position, who have no unfulfilled desires, 
indulge in sport. $. uses the example of breathing which goes on 
without reference to any extraneous purpose, merely following the 
law of its own nature. So also creation proceeds from the nature of the 
Supreme without reference to any purpose.? We cannot question why 
God's nature is what it is.? We have to accept it. Even though we may 
detect some subtle motives for sportful action among men, we cannot 
attribute any to the Supreme. We cannot say that he does not act 
or acts like a senseless person. He is omniscient. The passages 
rclating to creation do not refer to the Absolute Transcendent 
Being.* But so far as the divine Creator is concerned it is his nature. 
Baladeva makes out that /z/à or sport is the overflow of the joy 
within. As in ordinary life, a man full of cheerfulness on awakening 
from sound sleep dances about without any motive or need but 
simply from the fullness of spirit, so is the case with the creation of 
the world by God. 


1 na hi parasya brahmanah svabhavata evàv àpla-samasta-kámasya jagal- 
sargena kincana prayojanam anavapiam avapyate. napi parárthab; apta- 
samasta-kamasya paràrthalà hi paranugrahena bhavati. na cedréa-garbha-janma- 
java-marana-narakadi-nana-vidhananta-duhkha-bahulam jagat karunavan srjati. 
pratyuta sukhaikatanam eva srje) jagat karunayá syjan. See also R.B. II. 2. 3. 

2 evam tsvarasyapy anapeksya kificit prayojandntaram svabhavad eva kevalam 
lild-rupapravrttir bhavisyait. S. 

3 na ca svabhávah paryanuyoktum £akyate. S. 

* na ceyam paramdartha-visaya sy sti-srutih. S. 
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In many systems of religious thought, self-sufficiency is regarded 
as an attribute of deity. If God is constrained by an inner necessity 
to create, he depends on others. The unmoved perfection is for 
Aristotle the cause of all motion but it is only its final cause. The 
bliss which God unchangingly enjoys in his never-ending self- 
contemplation is the good after which all existences aspire. Aristotle 
tells us that the Timeless Incorporeal One is not only the logical 
ground but the dynamic source of the temporal universe. He says 
in his Metaphysics}: ‘it is not necessary that everything that is 
possible should exist in actuality’ and ‘it is possible for that which 
has a potency not to realise it’. Why does something exist rather 
than nothing? The answer is that the Absolute is also fecundity. Its 
joy overflows into existence. This spontaneous outflow is symbolised 
by the theory of /ila. 


Section 12 (34-36) 
THE PROBLEM OF SUFFERING AND EVIL 


II. 1. 34. vaisamya-nairghrnye na sapeksatvat tatha hi darsayati 
Inequality and cruelty cannot (be attributed to Brahman) for (his 
activity) has regard to (the works of souls) ; besides the same (Scripture) 
shows. 

vaisamya-nairghrnye: inequality (of dispensation) and cruelty; 
na: not; sapeksatvat: on account of regard to; tatha: the same; ht: 
also; darSayati: shows. 

There are inequalities among the souls; some are happy and others 
unhappy. Does it mean that the Divine has also the qualities of 
passion and malice? As there 1s so much pain in the world, are we to 
treat him as crucl also? For these reasons Brahman cannot be the 
cause of the world. The objections are not valid. The inequalities of 
creation are due to the merit and demerit of the creatures. They are 
not a fault for which the Lord is to blame. An analogy is given. As 
Parjanya, the giver of rain, is the common cause of the production of 
rice, barley and other plants, and the differences are due to the 
potentialities of the seeds themselves, even so God is the common 
cause of the creation while the differences are due to the merit and 
demerit of the individual souls. There are many scriptural texts in 
support of this view. B.U. III. 2. 13 says: ‘One becomes good by 
good acts, bad by bad actions.’ See also K.U. III. 8; B.G. IV. 11. 

R. quotes Visnu Purana I. 4. 51-2 to the effect that the Lord is the 
operative cause only in the creation of new beings; the material cause 
is constituted by the potentialities of the beings to be created. 


1 JI. 1003a2 and XI. 1071b13. 
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II. 1. 35. na karmavibhagad th cen nanaditvat 


If it be said that this is not (possible) on account of the non-distinction 
of works (before the first creation we say that it) 1s not so for (samsara) 
as without beginning. 

na: not; karma: works; avibhagat: on account of non-distinction; tti 
cel: if it be said; na: not so; andditvat: on account of beginning- 
lessness. 

Many passages in the Ufanisads tell us that ‘In the beginning there 
was Being only, one without a second’. There was no karma which 
had to be taken into account before creation. The first creation at 
least should have been free from inequalities. The answer is given in 
the sūtra. The world is without beginning. Work and inequality are 
like seed and sprout. They are caused as well as causcs. 

Bhàskara reads the first part of this stra differently: asmad 
vibhagad ttt cen nanaditvat. 

R.and Nimbarka takethis and the next sara as one. R.says though 
the individual souls and their deeds form a perpetual strcam, 
without a beginning, non-distinction is reasonable for, prior to 
creation, the substance of the souls abides in a very subtle condition, 
without names and shapes, and thus is incapable of being designated 
as something apart from Brahman though in reality they constitute 
Brahman's body only. If we do not admit that the distinctions in 
creation are due to harma it would follow that the souls are requited 
for what they have not done and not requited for what they have done. 


II. 1. 36. upapadyate capy upalabhyate ca 


(The beginninglessness of samsard) is ascertained (by reason) and is 
observed (in Scripture). 
upapadyate: is ascertained; ca: and; apt: also; upalabhyate: is found. 

If the world had a beginning, it would follow that it came into 
being without a cause, then it would be possible for the released 
souls to return to samsara. There would then be no justification for 
inequalities. That the Lord cannot be the cause of inequality has 
already been established. Avidya cannot be the cause as it is of a 
uniform nature; without karma no one can come into existence; 
without coming into existence karma cannot be formed. So we must 
accept that the world is without a beginning. Scripture also 
affirms it. See C.U. VI. 3. 2; Rg Veda X. 190. 3; B.G. XV. 3. 

R. quotes other texts, Katha U. I. 2. 18; B.U. I. 4. 7; B.G. XIII. 19, 
and concludes 'As Brahman thus differs in nature from everything 
else, possesses all powers, has no other motive than sport and 
arranges the diversity of the creation in accordance with the different 
karmas of the individual souls, Brahman alone can be the universal 
cause’.} 

1 alah sarva-vilaksanatuat sarva-Saktitvàl llaika-prayojanatvat ksetrajia- 
karmünugunyena vicitra-srsti-yogád brahmaiva jagad-káranam. R. 
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Baladeva holds that the grace of the Lord is not partial. It is shown 
by the Lord to his devotees. The grace is not arbitrary but depends 
on the devotion of the souls themselves. It is also observed in 
Scripture. 


Section 13 (37) 


BRAHMAN HAS ALL THE QUALITIES FOR THE CREATION 
OF THE WORLD 


II. 1. 37. sarva-dharmopapattes ca 


And because all the qualities (for the creation of the world) are present 
(im Brahman). 

sarva: all; dharma: qualities; upapatteh: on account of presence or 
availability; ca: and. 

The qualities of Brahman, omniscience and so on, are such as to 
enable Brahman to create the world. 

Baladeva suggests that the Lord is possessed of paradoxical and 
mysterious powers and it is possible for the Lord to have not only 
the attributes of perfect justice and impartiality but also the quality 
of showing special favour to his devotees. 


Section 1 (1-10) 
CONSIDERATION OF THE SAÁMEHYA THEORY 


II. 2. 1. racanánupapattes ca nadnumanam 


Because the orderly management of the world 1s not possible (on that 
hypothesis), that which is inferred (by the Samkhya, viz. the pradhana) 
cannot be (the cause of the world). 

vacana: orderly arrangement; anupapatteh: because (it is) im- 
possible; ca: and; na: not; anumanam: that which is inferred. 

The second part of the second chapter is devoted to the refutation 
of the more important philosophical views in regard to the cause of 
the world which are opposed to the V'edanta position. In the first 
section of this part the Samkhya view, which has already been 
briefly considered, is taken up. It is shown that a non-intelligent 
first cause such as the pradhana cannot account for the creation and 
orderly arrangement of the world. Here S. says that we refute the 
Sámkhya theory by independent arguments and not by reference to 
the Vedic texts.! 

The different phases of the cosmic process, its evolution from the 
primal nothingness, a matter still unformed but capable of receiving 
all forms gave rise to elements. These advanced to higher forms; 
organisms appeared and man attained to reason. These phases 
constitute the history of the generation of the universe and suggest 
the realisation of a plan. Religion has to fight today not heresy but 
materialism. 

The Samkhya argues that as vessels made of clay have clay alone 
as their cause, even so the external and internal world of effects, 
whether housc, body or mind, endowed as it is with the characteristics 
of pleasure, pain or infatuation must have for its cause a being 
which possesses these characteristics. These qualities togcther form 
the pradhana. Like clay it is non-conscious. It evolves spontaneously 
into various modifications for the sake of fulfilling the purposes of the 
soul, viz. the enjoyment of worldly pleasures and release. There are 
other reasons also which lead us to infer that pradhdana is the cause of 
the world. See Samkhya Kartka 15. 

The answer to this objection is next given. A non-conscious object 
like stone cannot serve any purpose, unless it is guided by an 
intelligent being. Palaces and pleasure gardens do not come into 
existence of their own accord. How can this world with its wonderful 
variety and arrangement be created by an unconscious principle? 
Vessels are made out of clay only if a potter is there; so also pradhana 
can evolve only under the guidance of an intelligent being. This is in 


1 iha tu vakya-nivapeksas svatantras tad-yukti-pratisedhah kvriyata ity esa 
visesah. 
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conformity with śruti which declares that there is an intelligent cause 
of the world. 

Ca: and, indicates other reasons for not accepting pradhana as 
the cause. The external and internal objects of the world are not of the 
nature of pleasure, pain and infatuation, but they occasion these 
feelings in the individual according to their mental condition. If the 
followers of the Samkhya from their limited observation tell us that 
some distinct and limited things like roots, sprouts, etc., are the 
results of the conjunction of several things and therefore all objects 
of the world are effects of conjunctions of several things, we can also 
say to them that the three constituent qualities of pradhana, sattva, 
rajas and /amas arise on account of previous conjunctions of several 
things, for they also limit one another and are distinct and separate. 

R. and Srikantha combine this and the next sara into one. 


II. 2. 2. pravyttes ca 


On account of the tendency to activity. 
pravytteh: because of the tendency to activity; ca: and. 

Even according to the Samkhya, the original disturbance of the 
three gunas from the condition of equipoise which is essential for 
creative manifestation cannot be due to the unintelligent pradhana. 
Clay does not change into pots without the help of a potter nor does a 
chariot move without a horse. So pradhana cannot be the cause of 
the world unless there is an ultimate intelligent principle. 

It may be argued that we do not see the principle of intelligence or 
its activity. Only the existence of the intelligent principle and not its 
activity can be inferred from the actions which take place in a living 
body which ts dissimilar in nature to inanimate objects like chariots. 

The intelligent principle is found only when there exists a body 
and no intelligent principle is found when there is no physical body. 
So the materialists (lokaàyatikas) argue that intelligence is a mere 
attribute of the body. Activity belongs only to what is non-intelligent. 

. replies that though activity is observed in non-intelligent things, 
it is due to an intelligent principle. Even the materialists admit that 
activity is present in a living body and not in a corpse, in a chariot 
drawn by a horse and not a mere chariot. Intelligence therefore 
possesses the power to move. If it is said that, according to the 
Vedanta, pure consciousness is incapable of activity and incapable of 
making others active, Š. says that a thing may be devoid of volition 
and yet capable of moving other things. A magnet may not move 
itself but moves a piece of iron. The Supreme Being can move the 
universe, himself remaining unmoved. If it is said that there is one 
Brahman and nothing else and therefore there can be no motion at 
all, S. answers by saying that, as the entire world of names and forms 
is the work of maya or avidyà, God too is conceived as connected with 
it as the substratum on which the appearance rests. So there is scope 
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for activity if the ultimate cause is conceived to be Brahman, and 
not when it is taken to be non-intelligent pradhana. 

R.says that the Samkhya assumes three gunas and not one ultimate 
cause. If it is said that creation is accomplished, as the three gunas 
are unlimited, then R. says, if they are unlimited and therefore 
omnipresent, then no inequality can result and so no effects can 
originate. To explain the origination of results, it is necessary to 
assume limitation of the gunas. 


II. 2. 3. favo mbuvac cet tatrapr 


If it be said that (pradhana may be active) like water and milk (we say 
that) then too (the activity 1s due to an intelligent principle). 

payah: milk; ambu: water; vat: like; cet: if it be said; tatra: then; 
api: even. 

If it be said that if milk flows naturally for the nourishment of the 
calf and water flows for the benefit of mankind, even so pradhana 
may transform itself into the world for enabling men to achieve the 
highest end of life, S. replies that, as in the case of chariots, the non- 
intelligent milk and water must be assumed to be guided by intelli- 
gence. Besides, it is the intelligent cow loving her calf that makes the 
milk to flow and the flow is aided by the sucking of the calf. The flow 
of the water depends on the level of the ground. In a general way it is 
dependent on the intelligent principle of Brahman which is present 
everywhere. See B.U. III. 7. 4; III. 8. 9. There is no contradiction 
between this and II. 1. 24 where it was shown from ordinary 
experience that the effect may take place in itself, independent of any 
external, instrumental cause. This does not conflict with the view 
based on Scripture, that all effects depend on the Lord. 

R. uses the illustrations in a different way. Milk when turning into 
curds undergoes, of itself, many changes. It does not depend on 
anything elsc. Similarly, water discharged from the clouds spon- 
taneously proceeds to transform itself into various saps and juices of 
different plants. So also pradhana whose essential nature is change, 
may, without being guided by another agent, abide in equipoise 
between two creations and then, when the time for creation arises, 
may modify itself into various effects due to the loss of equilibrium 
on the part of the gunas. Sce Samkhya Kartka I. 16. 

R. says that even in these instances of milk and water, activity is 
not possible without the presence of an intelligent principle. 

Srinivasa adds that the cow gives milk even when the calf is dead 
because she remembers the calf or because she loves her master and 
wishes to be of benefit to him. 


II. 2. 4. vyatirekanavasthite$ canapeksatvat 


And because there is nothing different, (pradhana is not the cause) on 
account of non-dependence. 
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vyatireka : different, separate, other; anavasthiteh: because of non- 
existence; ca: and; anapeksatvat: on account of non-dependence. 

Since, according to the Samkhya, fradhàna is the three gunas in 
equilibrium and there is no other principle which can make it active 
or inactive, it is impossible to know why it should sometimes 
transform itself into the effects of mahat, etc., and at other times not. 
Purusa is indifferent and so cannot cause action or cessation from 
activity. God, on the other hand, as a principle of intelligence, can 
act or not as he chooses. 

R. says that pradhana guided by the Lord explains the alternating 
states of creation and dissolution which are to carry out God's 
purposes. Pradhana which is not guided by an intelligent principle 
cannot account for them. 

Srinivasa gives an alternative explanation. Pvadhana cannot be 
the cause because there is no object to be instigated and there is no 
instigator other than pradhana. If the works of souls stimulate 
pradhana to creation, then works will be the cause of the world and 
not pradhána. Besides, how can works stimulate pradhana? The 
works bear fruits according to the wishes of the Lord. It cannot be 
said that pradhdna acts through the proximity to purusa for this 
proximity being eternal, its activity should also be eternal. See 
11:2: 7. 


II. 2. 5. anyatrabhavac ca na tynadtvat 


Nor (does pradhana modify itself spontaneously) like grass, etc. (which 
turn into milk) for (milk) does not exist elsewhere (than in the cow). 
anvatra: elsewhere; abhavat: because of absence; ca: and; na: not; 
trna-adi-vat: like grass and other things. 

Grass is transformed into milk without any other cause. If there 
were any other cause, men would employ it to produce as much milk 
as they liked. It is a natural process. We may expect the same in 
pradhana. The answer is that some other cause is responsible for 
changing grass into milk. It 1s only grass that is eaten by a cow that 
changes into milk and not grass that is not eaten or eaten by an ox. 
An event need not be said to be natural simply because men cannot 
accomplish it. Things not brought about by men are brought about 
by divine activity. Even men feed the cows with plenty of grass, if 
they need more milk. So we cannot admit the spontaneous modifi- 
cation of pradhana. 


II. 2. 6. abhyupagame ‘py arthabhavat 


Even if there be the admission (of the spontaneous activity of pradhana 
still it cannot be the cause) on account of the absence of a purpose. 
abhyupagame: admitting; apt: even; artha: purpose; abhavat: on 
account of absence. 

If pradhana is said to be active spontaneously, it means that it is 
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not in need of any other principle, that it acts independently of any 
purpose. But the Samkhya holds that the pradhana becomes active 
for fulfilling the purpose of man. What is the purpose? It cannot be 
to provide appropriate pleasures and pains to the purusa, for the 
purusa is eternally unchanging and cannot undergo modifications of 
increase or decrease in his nature. If pleasure and pain are the only 
motives for the activity of pradhana, then there would be no release. 
The purpose cannot be to achieve the liberation of purusa for 
purusa is in the state of liberation even before the activity of 
pradhana. If the motive is not to provide with the pleasures and 
pains of life, there would be no empirical life at all. If it is said that 
both the pleasures and pains and liberation are the purposes, we find 
that neither is possible. Liberation is not possible for the objects 
produced by pradhana are infinite and there would be no occasion at 
all for final release. Satisfaction of human purposes cannot be 
attributed to pradhana for it is not intelligent. We cannot attribute 
desire to purusa which is pure and passionless. If, to avoid all these 
difficulties, we say that pradhana acts on account of its inherent 
power to produce and the power of purusa to look on, samsdara will be 
permanent and there will be no liberation at all. We cannot therefore 
maintain that pradhana enters on its activity for the purposes of the 
soul. 

In R.s commentary, this sira is No. 8. He quotes Samkhya 
Kartka Y. 2. 1, that the purpose of pradhdna is fruition and final 
release on the part of the soul. But both these are impossible. As the 
soul consists of pure intelligence, is inactive, changeless and spotless 
and is eternally emancipated, it is not capable of either fruition or 
consciousness of frakrti or release which is separation from prakrti. 
If nearness to prakrtı makes the soul capable of fruition, i.c. of being 
conscious of pleasure and pain which are special modifications of 
prakri, it follows that as prakrti is ever near, the soul will never 
accomplish emancipation. 


II. 2. 7. purusasmavad 1ti cet tathapr 


If «t be said that (the purusa moves the pradhana as a lame) man (may 
lead a blind man) or as the magnet (may attract the tron), thus also (the 
difficulty remains). 

purusa: person; a$mavat: like magnet; tt cet: if it be said; tatha: 
thus; apt: also. 

Even if it be said that like a lame man devoid of the power of 
motion but possessing the power of sight makes the blind man who is 
able to move but not to see and move of his own or, like a magnet, not 
moving itself moves the iron, so the soul moves the pradhana, we say 
that this doctrine is not free from difficulties. First of all, the 
position that pradhdana moves of itself is abandoned. Again, how can 
the indifferent purwsa move the pradhana? A lame man makes a blind 
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man move by means of words and the like but the 5wrusa is devoid of 
action and qualities. We cannot say that pradhdna moves by mere 
proximity as the magnet moves the iron. As this proximity is 
permanent, so movements should also be treated as permanent. The 
proximity of the magnet to iron is not permanent but depends on a 
certain activity and adjustment of the magnet in a certain position. 
So the analogies of the lame man and the magnet do not apply. 
Pradhana is non-intelligent and purusa is indifferent and there is no 
third principle and so there can be no connection between the two. 
If the soul sees and pradhdna is capable of being seen, then capacities 
which are permanent imply the impossibility of final release. For 
S, the Highest Self endowed with maya is superior to the purusa of 
the Samkhya. 
For R., this is the fifth sara. 


II. 2. 8. angituanupapattes ca 


And because the relation of principal (and subordinate) 1s impossible 
(pradhana cannot be active). 

angitva: the relation of principal; anupapatteh: on account of im- 
possibility; ca: and. 

Pradhana cannot be active as the three gunas, sattva, rajas and 
tamas abide in themselves in a state of equipoise without standing 
to one another in the relation of principal and subordinate. For 
activity the equipoise should be disturbed. There is no external 
principle to stir up the gunas. 

For R. this is sra 6. He says that in the pralaya state there is no 
relation of superiority and subordination among the gunas and so the 
world cannot originate. If it be said that there is a certain inequality 
even in the state of pralaya, then creation would be eternal. 


II. 2. 9. anyathanumitau ca jfia-Sakti-viyogát 


And tf there be an inference in another way, (pradhana cannot still be 
the cause) on account (of pradhana) being devoid of the power of being 
a knower. 

anyathá: in another way; anumitau: if inferred; ca: and; jña-śakti : 
the power of being a knower; vzyogat: being devoid of. 

We may infer the nature of the gunas from that of their effects and 
say that gunas are of an unsteady nature and so enter into a relation 
of mutual inequality even while they are in a state of equipoise. Even 
then the objection holds that a non-intelligent pradhana cannot 
account for the orderly arrangement of the world. If the Samkhya 
attributes intelligence to pradhäna, then it admits our position that 
there is one intelligent cause of the multiform world. Pradhàna 
would then be equivalent to Brahman.! Even if the gunas are capable 


1 celanam ekam anekha-prapancasya jagata upádánam iti brahma-vada- 
prasangat. Š. 
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of undergoing inequality in spite of their equipoise, there must be an 
adequate cause for it; or else if they were an operative cause, being a 
non-changing circumstance, the world always would be sarisára and 
there would be no scope for release. 

In R., this is sara 7. 


II. 2. 10. vipratisedhac cásamafijasam 

And on account of contradictions, (the Samkhya doctrine) is unsatis- 
factory. 

vipratisedhat: on account of contradictions; ca: and; asamaiijasam: 
is not satisfactory. 

Ś. points out that the Samkhya mentions seven senses and some- 
times eleven. In some places it teaches that the subtle elements of 
material things proceed from the great principle, mahat, at others 
from the self-sense or aham-kara. Sometimes it speaks of three 
internal organs, and sometimes of one only. Besides, it contradicts 
Scripture which declares that the Lord is the cause of the world. 

The Samkhya brings a countercharge that the Vedanta does not 
make a distinction between the suffering souls and the objects which 
cause suffering since it believes that Brahman is the self of everything 
and the cause of the whole world. If the causes of suffering and the 
sufferer constitute one self, it follows that final release is impossible. 
If they are assumed to constitute separate classes, then the possi- 
bility of release is not excluded. S. replies that the distinction of the 
two classes is in the phenomenal world only. The distinction between 
the two, the suffering soul and the cause of suffering, is the product 
of avidyà. 

R. criticises the Samkhya view. The eternally non-active, 
unchanging purusa cannot become witness, an enjoying and cognising 
agent. It cannot be subject to error resting on superposition for these 
are of the nature of change. Mere proximity to prakyt: cannot bring 
about changes. The Samkhya teaches that prakrti, when seen by any 
soul in her true nature, retires from that soul (Samkhya Kärikä 
99, 61). But as the soul is eternally released and above all change, it 
does not sce prakyit; nor does it attribute to itself her qualities. 
Prakyti cannot see herself as she is non-intelligent; she cannot impute 
to herself the soul's seeing of itself as her seeing of herself. R. says 
that these difficulties are to be found in the theory of an eternally 
unchanging Brahman which, being conscious of avidya, experiences 
unreal bondage and release. He feels that the Advazta doctrine is more 
irrational than the Samkhya which admits a plurality of souls. 
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Section 2 (11-17) 
CONSIDERATION OF THE VAISESIKA THEORY 


II. 2. 11. mahad-dirghavad và hrasva-parimandalabhyam 


Or (the world may originate from Brahman) as the great and the long 
(originate) from the short and the spherical. 
mahat-dirgha-vat: as having dimensions of the great and the long; 
va: or; hrasva-parimandalabhyam: from what is short and spherical. 

The Vaztsestka argues that the qualities which inhere in the 
substance constituting the cause reappear in the substance con- 
stituting the effect. From white threads white cloth is produced. If 
the intelligent Brahman is the cause of the world, intelligence must 
be present in the effect also. But this is not the case. So the intelligent 
Brahman cannot be the cause of the world. The answer is given in the 
sūtra. According to the VatSestka, from spherical atoms binary 
compounds are produced which are minute and short and ternary 
compounds which are big and long but not anything spherical; again 
from binary compounds which are minute and short, ternary 
compounds, etc. are produced which are big and long and not 
minute and short. So a non-intelligent world may spring from 
intelligent. Brahman. If it is argued that the binary and ternary 
compounds are endowed with qualities opposed in nature to those 
01 the causes, so that qualities of the causes being overpowered do 
not appear in the effects, it is said that non-intelligence is not a 
quality opposed in nature to intelligence but its very negation. So 
there is nothing to prevent Brahman from reproducing its quality of 
intelligence in the world. The reply is given to this objection. The two 
cases arc parallel. If the qualities of sphericity and so on existing in 
the cause do not produce corresponding effects, it is the same with 
intelligence. Endowment with other qualities does not modify the 
power of originating effects which belongs to sphericity. For it is 
admitted that the substance produced remains for a moment devoid 
of qualities and only after that, other qualities begin to exist. The 
origin of other forms is due to other causes. See Vazsestka Sūtra 
VII. 1. 9, 10, 17. So if sphericity, etc., do not produce like effects, it is 
due to their own nature. If it is the nature of sphericity, etc., not to 
produce like effects, it may be the nature of Brahman to produce an 
unlike effect, the non-intelligent world. Besides, there is also the 
observed fact that, from conjunction (samyoga) there originate 
substances belonging to a class different from that to which con- 
junction itself belongs. The doctrine that effects should belong to the 
same class as the causes from which they spring is too wide. Sec also 
II. 1. 6. 

Bhàskara adopts this interpretation. 

R. and Nimbarka hold that this sara refutes the theory of atoms 
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constituting the universal cause. If the atoms consist of parts, there 
will result an infinite regress; if they are without parts, they cannot 
account for the production of other evolutes. The atomic view is 
untenable. 


II. 2. 12. ubhayathapi na karmátas tad-abhàvah 


Even in both ways activity 1s not possible (on the part of the atoms); 
hence the absence of that (the creation of the world). 

ubhayathapi: even in both ways; na: not; karma: activity; atah: 
hence; tat-abhavah: absence of that. 

S. states the atomic theory and then criticises it. The conjunction 
which takes place between the separate atoms at the time of creation 
is due to some action like the one required to bring about the 
conjunction of threads into a piece of cloth. The action implies effort 
on the part of the soul or the impact of one thing like wind against 
another tree. The effort of the soul is possible only when the mind is 
joined with the soul and there is impact only after the creation of 
products like wind, etc. But neither is possible in the state of dissolu- 
tion for then there is neither the physical body nor any evolved 
product or thing except in its atomic condition. Creation out of atoms 
is inexplicable. If it is said that the principle of adrsta, the unseen 
accumulation of merits and demerits causes the original motion of 
the atoms, where does it reside, in the soul or in the atoms? As a non- 
intelligent principle, it cannot be the cause of action. Nor can it be 
guided by the soul for, according to the VazSestka, the soul is not 
intelligent. Even if it is said to reside in the soul, there will be no 
connection between the principle and the atom. If the unseen 
principle in the soul is said to be connected with the atoms indirectly, 
there will be perpetual activity and perpetual creation and therefore 
no dissolution at all. In the absence of any definite cause of action, 
there will be no activity in the atoms and so no creation. Even 
dissolution will be impossible in the absence of any visible cause for 
the separation of atoms. 

R. asks whether adysta resides in atoms or souls and rejects both 
views. 


II. 2. 13. samavayabhyupagamac ca sámyàd anavasthiteh 


And because of the admission of the relation of inherence, and on account 
of infinite regress (arising therefrom) because of sameness (there will be 
neither creation nor dissolution). 
samavaya. the relation of inherence; abhyupagamat: on account of 
admission; ca: and; samyat: owing to sameness; anavasthiteh: on 
account of infinite regress. 

The relation of samavàya cannot account for the creation and 
dissolution of the world. A binary which inheres in two atoms is 
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different from them and the relation of inherence which is equally 
different from two atoms must be inherent in them on account of a 
second relation of samavàya and so on ad infinitum. If samavaya is 
said to be eternally present in the things seen here and before us, 
samyoga also may be said to be eternally connected with things which 
are joined together and need not depend on a further connection, 
samavaya. Both of them are different from the terms they relate. 


II. 2. 14. nityam eva ca bhavat 


And there will be permanent (activity or non-activity of atoms) alone on 
account of existence. 

nityam: permanent; eva: alone; ca: and; bhavat: on account of 
existence. 

The atoms may be essentially active or non-active or both or 
neither. If active, there will be no dissolution; if non-active there 
would be no creation. Their being both is impossible because of 
mutual contradiction. If they were neither, their activity or non- 
activity would depend on an operative cause. Such causes as adrsta 
being in permanent proximity to the atoms, permanent activity would 
result. If they are not operative causes, permanent non-activity will 
result. So the atomist view is untenable. 

R. says that if the samavdya relation is eternal, that to which the 
relation belongs is also eternal and so the world is eternal. Srikantha 
and Baladeva accept this position. 


II. 2. 15. rápad«mattvàc ca viparyayo darsanat 


And on account (of the atoms) having colour and. so on, the opposite 
conclusion (will follow) because 1t is observed (in daily experience). 
vupadimattvat: on account of possessing colour and so on; ca: and; 
viparyayah: an opposite conclusion; darsanat: because it is observed. 

The Va:$esika assumes that when substances are broken up into 
parts, a limit is reached beyond which the process of breaking up 
cannot be continued. The atoms are the limit. They belong to four 
different classes, are eternal, possess the qualities of colour, etc. 
These are the originating principles from out of which this material 
world of colour, form, etc., is made. 

If atoms have colour, etc., then they are gross and non-permanent. 
We find from daily experience that things possessing colour, etc., are, 
compared to their causes, gross and non-permanent. A piece of cloth 
is gross when compared to the threads of which it is made and non- 
permanent; so the threads are gross compared to the filaments of 
which they are made. So the atoms possessing colour must be gross 
and non-eternal compared to their causes. So Vatsesika Sūtra (IV. 
1. 1) that ‘that which exists without having a cause is eternal’ does 


376 The Brahma Sutra 


not apply to the atoms. Secondly, the reason which the Vazsestka 
gives for the permanence of the atoms, that if, as causes, they are not 
permanent, there is no point in referring to the non-eternity of 
effects (Vatsestka Sūtra IV. 1. 4) is not satisfactory. The eternal 
cause may be Brahman. Again, a word need not always imply the 
existence of the thing implied by the word. The object must be 
established as existing by other means of knowledge. If ignorance or 
non-perception of the cause is assigned as the reason for believing 
that the atoms are eternal, this is too wide for we may believe even 
binary compounds to be eternal for they produce perceptible effects 
and are themselves produced by non-perceived atoms. If it is said 
that non-perception in IV. 1. 5 means that the atoms cannot be 
destroyed either by the destruction of the cause or by disintegration 
and therefore they are:to be regarded as eternal, we reply that this 
reasoning applies only to things that come into being as the result of 
the combination of several substances. Then the things perish when 
the substances become separate from each other or are themselves 
destroyed, but the view of the Vedanta is that the destruction of the 
effect is possible only by a modification in its condition as solid ghee 
is destroyed when it is reduced to a liquid condition. So atoms may 
not be destroyed or disintegrated but may be transformed into a prior 
non-atomic condition, which is the condition of the being of Brahman. 


II. 2. 16. ubhayatha ca dosat 


And on account of defect in both ways. 
ubhayatha: both ways; ca: and; dosat: owing to defect. 

Earth has the qualities of smell, taste, colour and touch and is 
gross. Water has colour, taste and touch and is fine; fire has colour 
and touch and is finer still; air is finest of all, having the quality of 
touch only. Do the atoms constituting the four elements possess a 
larger or smaller number of qualities than their elements? If we say 
that some atoms possess more numerous qualities, then their size will 
be increased and they will cease to be atoms. If to save the equality 
of atoms, we say that there is no difference in the number of 
their qualities, they must have one quality only, then we will not 
perceive touch in fire or colour and touch in water or taste, colour 
and touch in earth, since the qualities of effects have for their 
antecedents the quahties of their causes. If all atoms are assumed to 
have all the four qualities we should perceive what we do not actually 
perceive, smell and taste in air. For all these reasons the atomic 
doctrine is unacceptable. 

This is sátra 15 in R. and Srikantha. 

R. says that there is defect in both ways, i.e. either if the atoms be 
possessed of colour, etc., or if they be not. On the first view, they 
cannot be eternal; on the second, their effects cannot be possessed of 
colour and the rest. 
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II. 2. 17. aparigrahac catyantam anapeksa 


And because of non-acceptance there must be an absolute disregard (of 
the atomic theory). 

aparigrahat: on account of non-acceptance; ca: and; atyantam: 
complete or absolute; anapeksa: disregard. 

Some competent persons accept the Saámkhya but not the 
Vaisesika. While the Vazsestka holds that there are six categories it 
makes substance the principal one on which the other five are 
dependent. If these are dependent, then they may be different forms 
and conditions of one and the same substance. But this is to give up 
the Vaisestka point of view. It cannot be said that substance and 
quality are separate for in a white blanket, a red cow or a blue lotus, 
the qualities of white, red and blue reside only in some substances. 
If it is said that substance and qualities stand in the relation of one 
not being able to exist without the other (ayutasiddht), then they 
must be cither non-separate in place, non-separate in time or non- 
separate in character and none of these alternatives agrees with the 
Vaisestka principles. Again, the distinction between samyoga or 
conjunction of things which can exist separately and samavaya or 
inherence or connection of things which are incapable of separate 
existence is futile since the cause which exists before thc effect 
cannot be said to be incapable of separate existence. If it 1s argued 
that it is the effect which is inherent in the cause, the quality cannot 
exist independently and apart, say from a piece of cloth. How can the 
quality which has not come into existence be related to the cause at 
all? Nor can it be said that the effect comes into existence first and is 
then related with the cause for this would mean that the effect 
exists prior to its coming into existence and is capable of separate 
existence. The relation between the two is conjunction and not 
inherence. Again, there is no proof to show that samyoga and 
samavaya are themselves actual entities beyond the things in which 
they exist as relations. Simply because things have names of their 
own and produce distinct cognitions in us, it does not follow that they 
are actual entitics. Things have an original nature of their own before 
they acquire a new nature on account of their being related with other 
things. Samyoga and samavaya have no nature of their own apart 
from what accrues to them from the relatedness of the things. Atoms 
cannot enter into sanvyoga with each other and samyoga of the soul 
with the atoms cannot be the cause of the motion of the latter and 
samyoga of the soul and manas cannot be the cause of cognitions for 
these have no parts. If we are asked to assume samaváya because 
otherwise the relation of that which abides and the abode is not 
possible we will be guilty of mutual dependence. The Vazsestka 
doctrine cannot be sustained. 
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Sechon 3 (18-27) 
CONSIDERATION OF THE SARVASTIVADA 


II. 2. 18. samudaya ubhava-hetu-he' fi tad-apraptth 


Even (if we assume) collections due to two causes, tt is not established. 
samudáyah: collection; ubhayahetuke: due to two causes; apt: even; 
tad-apraptth: there is non-establishment of that. 

S. refers to the different developments of Buddhism and mentions 
three, the Sautrantika and the Vatbhasitka which believe in the reality 
of every object, sarvastivada; and the Vajianavada which opines that 
thought alone is real. For the nihilists everything is void or unreal; 
they adopt Sanyavada. 

The Faibhásikas maintain the reality of external objects which 
are directly perccivable. The Sautranitkas hold that external objects 
are inferable through cognition and are not directly perceived. The 


substratum. All these are of the view that the objects admitted by 
them are momentary. The view of Sányaváda is that everything is 
void. In this sūtra, realism is taken up for consideration. The realists 
assume that the external world of elements, sense-organs and 
qualities and the internal world are both real. The external world 
arises out of four kinds of atoms, earth, water, fire and air. The 
inward world consists of five groups or skandhas: ripa (sensation), 
vijfiüna (knowledge), vedand (feeling), samjñā (verbal knowledge) 
and samskara (dispositions). Neither the atoms nor the skandhas can 
achieve the groupings as assumed by the realists. They are non- 
intelligent. If they are assumed to be active of their own nature, they 
wil be always active and there will be no scope for release. The 
activity of the mind which is said to be the cause of the collections is 
not possible without the accomplishment of the groupings, i.e. 
without the presence of the body. The theory does not allow the 
existence of any other permanent and intelligent being such as the 
soul which enjoys and the Lord who governs. A series of cognitions of 
one's own self cannot be the cause. If the series is different in 
character from the several momentary cognitions of which it is made, 
then this is to admit a permanent self. If the series is momentary, it 
eei be active and bring into being the external and the internal 
worlds. 

R. asks how on the doctrine of momentariness, the aggregates the 
theory postulates can ever come into being. If we are referred to the 
doctrine of dependent origination, pratitya-samutpdda, it does not 
solve the difficulty. For, though ignorance may lead to desire and so 
on as they say and in the end to ignorance once again, this does not 
explain the origination of the aggregates about which there is 
ignorance. To take the shell for silver may be an act of ignorance. 
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But how about the aggregate which is known as the shell and what is 
the substratum of ignorance in this case? Ignorance does not account 
for that. Again, everything being momentary, the subject who 
experiences the silver in the shell passes away with that experience. 
If desire and aversion result from ignorance, they occur not to a 
subject that was ignorance but to a different subject. We are thus 
left with the anomalous consequence of one man's ignorance causing 
another's suffering. 

Srinivasa says that the view is faulty since it rejects Brahman, 
admits the collections of atoms, unseen and unheard, but a cause for 
their collection is impossible. 


II. 2. 19. ttaretara-pratyayatvad iti cen notpattimatra-nimittatvat 


If it be said that (groupings of atoms and skandhas are possible) on 
account of mutual causality (of avidya and the rest), (we say) they are 
the cause only of origin (and not of groupings). 

itaretara: mutual; pratyayatvat: on account of causality; tér cet: if it 
be said; na: not so; utpatit: origin; matra: only; nimittatvat: because 
of being the cause. 

R. reads pratyayatvad upapannam. . . . If it be said that it is to be 
explained through mutual causality... . 

Nimbarka follows this reading. 

Bhàskara reads . . . pratyayamanyatvat. 

The objection is raised that, even though there is no permanent 
ruling principle, the world of samsdra is made possible because of the 
causal force of the series beginning with avtdyã and ending with death 
and return to life. The answer to this is given that that causality 
accounts for the origination of the different members and not for 
their groupings, external and internal. The series of avzdyd, etc., are 
themselves dependent on groupings and so cannot account for them. 
Even if we assume that the two avzdya and the rest and the groupings 
of the atoms and the skandhas arise simultaneously, it may be asked 
whether the successive groupings are like or unlike each other. In the 
former case they will be unable to change; in the latter they will 
change, irrespective of their good or bad actions. Again, if even the 
souls are momentary, how can they wait till the formation of the 
objects of enjoyment? Release and enjoyment become impossible. 


II. 2. 20. uttarotpade ca pürva-nirodhat 


Because on the origination of the subsequent (moment) the preceding one 
ceases to be (therefore there can be no causal relation between avidya and 
the rest). 
uttara Q subsequent; uipade: as it arises; ca: and; pūrva: preceding; 
nirodhát: on account of ceasing to be. 

Between two momentary things, there cannot be any relation for 
the first has ceased to be, when the second comes to exist. If we say 
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that every consequent has in it the essence of the antecedent, we 
deny the doctrine of universal momentariness. If origin and destruc- 
tion are the earlier and the later stages of one and the same thing, 
then the thing is assumed to exist for three moments of time. 


II. 2. 21. asati pratijfiobarodho yaugapadyam anyatha 


When (the cause) is absent, (if the effect is present) there results the 
contradiction of the admitted principle or else simultanetty (of cause and 
effect). 

e : when absent; pratijvid: an admitted principle; uparodhah: 
contradiction; yaugapad yam : simultaneity; anyatha: otherwise. 

If it be said that there may be an effect, even when there is no 
cause, the main principle of the school that the mind and its states 
arise on account of the four causes, material cause (dlambana), 
impression (samanantara), sense (adhipati) and auxiliary cause 
(sahakàri) will have to be given up. If no cause is required, anything 
may come into being at any time. If it is said that the antecedent 
continues to exist until the consequent is produced, we accept the 
simultaneous existence of cause and effect and reject the theory of 
universal momentariness. 

Baladeva interprets the phrase pratifioparodhah as the con- 
tradiction of the initial proposition that the world originates from 
the skandhas. 


II. 2. 22. pratisamkhya’pratisamkhyd-nirodhapraptir avicchedat 
Since there is no discontinuity in the series, there 1s the non-establishment 
of the voluntary and the involuntary destruction. 

pratisamkhya: voluntary; apratisamkhya: non-voluntary; ntrodha: 
destruction; apraptth: non-establishment; avicchedat: on account of 
non-discontinuity. 

The Buddhists maintain that universal destruction goes on 
constantly. They hold that whatever forms an object of knowledge 
and is different from the triad is produced and momentary.! The 
triad are non-substantial and merely negative in character, abháva- 
matra. Destruction dependent on a voluntary act of the mind is 
when one by an act of will smashes a jar; destruction not so 
dependent is that which is due to the material decay of things. The 
third is à&a$a which means the absence of anything occupying space 
which will be taken up later. Destruction, dependent on voluntary or 
involuntary acts, 1s impossible for it must refer to the series of things 
as a whole or to the things themselves. The series cannot be destroyed 
for its members are connected together as cause and effect in an 
unbroken manner. The things cannot be destroyed for in the various 
states or conditions of a thing, there remains something by which the 


! buddhi-bodhyam trayäd anyat saiishrlarn ksanikam ca. 
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thing itself is recognised either by perception or by inference. So 
there is no kind of destruction possible. 
Bhaskara reads asambhavah for aviccheddt. 


IT. 2. 23. ubhayatha ca dosat 


And on account of defectiveness both ways. 
ubhayatha: both ways; ca: and; dosat: on account of defectiveness. 
If destruction of avidyda, etc., results from perfect knowledge and 
the adoption of the ethical path, we must give up the view that 
destruction takes place without any cause. If avidya, etc., are 
destroyed of their own accord, what is the use of the ethical path and 
the knowledge that everything is momentary, painful and void? 
R. makes out that both origination from nothing and passing away 
into nothing are impossible. If the effect originates from nothing, it 
will itsclf be of the nature of nothing; but the world is not seen to be 
of the nature of nothingness. Again, if that which exists undergoes 
destruction, it would follow that after onc moment the entire world 
would pass away into nothingness. On both the views, origination and 
destruction cannot take place as described by the Buddhists. 
Srikantha follows R. Bhaskara does not mention this sra. 


II. 2. 24. àkase cavisesat 


In the case of äkāśa also, there being no difference (it cannot be treated 
as a nonentity). 

akase: in the case of a@kasa, ca: also; avisesat: on account of non- 
difference. 

Scripture says that a&kása is an entity, a real thing. T.U. II. 1. It is 
inferred from the quality of sound as earth and the other elements 
are inferred from smell, etc. The Buddhists claim that @kdga is the 
support of air. So it must be an entity. Again, we cannot say that 
ákása like the two kinds of destruction is a nonentity and at the same 
time eternal. That which is non-existent can be neither eternal nor 
non-eternal. 

R. says that when we say ‘here a hawk flies, there a vulture’, we 
are conscious of a@kasa as marking the different places of the flight of 
the different birds. It cannot be regarded as a nonentity. For R., 
non-existence, abhdva, is a special state of something actually 
existing. Even if àkasa were admitted to be of the nature of abhava, 
it would not be a futile nonentity, na nirupakhyatvam. 


II. 2. 25. anusmprtes ca 


And on account of remembrance. 
anusmyleh: on account of remembrance; ca: and. 

If we believe in the doctrine of universal momentariness, then the 
experiencing subject will also be momentary and the act of 
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remembrance becomes inexplicable. The subject cognising a thing 
and the subject remembering it should be the same. The moments of 
cognition and recognition, perception and remembrance should 
belong to the same person and so he cannot be regarded as 
momentary. If it be said that belief in one and the same experiencing 
subject arises from the similarity of two or more cognitions of the 
self, the recognition of similarity implies a person who is permanent 
enough to discern the similarity of different cognitions. To argue that 
the knowledge of similarity is a new cognition independent of prior 
cognitions occupying the different moments or of a permanent 
experiencing subject, etc., does not help, for when we say this is 
similar to that, this and that as well as similarity between them are 
expressed in one act of judgement. If similarity were a distinct 
cognition unconnected with things which are similar, then similarity 
has no reference to this or that. It is an admitted fact. Whatever may 
be said with regard to objects, there can be no doubt with reference 
to the conscious subject. He is distinctly aware that he is the same 
subject who remembers today what he apprehended yesterday. 

R. means by anusmrti, recognition.! He points out that not only 
recognition but inference which presupposes the ascertainment and 
remembrance of general propositions would become inexplicable. He 
would not even be able to prove the assertion that things are 
momentary for the subject perishes the very moment he states the 
proposition to be proved and another subject will be unable to 
complete what has been begun by another and about which he 
himself does not know anything. 

Srinivasa says that if a permanent soul were not acknowledged, 
there would be no practical activities at all. 


II. 2. 26. nàsato'drstatvat 


(Entity does) not (arise) from non-existence since it 1s not observed. 
na: not; asatah: from non-existence; adysfatvdt: since it is not seen 
(observed). 

Those who hold that the effect does not arise without the 
destruction of the cause, maintain that existent things spring from 
non-existent ones. This view is refuted by the stra. If things spring 
from non-existence, there is no point in the assumption of special 
causes. Non-existence is the same in all cases. Sprouts could not come 
from seeds but from the horns of hares, which we do not observe. If it 
is said that there are different kinds of non-existence with special 
features, then they cease to be non-existent and become entities. 
Non-existence as such cannot possess causal efficiency. Again, if 
existence came from non-existence all effects would be affected by 
non-existence whereas they are positive entities distinguished by 


1 anusmavanam pirvanubhita-vastu-visayam  jfianam pratyabhijffiónam ity 
arthah. R. 


Text, Translation and Notes 383 


special characteristics. When a seed becomes a sprout the cause is 
those permanent particles of the seed which are not destroyed (even 
when the seed undergoes decomposition). This doctrine of entity 
springing from non-entity, is inconsistent with their own vicw that all 
material aggregates spring from the atoms and mental aggregates 
from the skandhas. 

R. considers here the Sawtrantika view that to be an object of 
cognition means nothing more than to be the cause of the origination 
of cognition. 5o even a thing that has perished may have imparted 
its form to the cognition and on the basis of that form the object 1s 
inferred. The manifold character of cognitions is derived from the 
manifold character of real things. The sūtra makes out that the 
special forms of cognitions cannot be the forms of things that have 
perished. For it is not observed that when a substrate of attributes 
perishes, its attributes pass over into another thing. The manifold- 
ness of cognitions can result from the manifoldness of things only on 
the condition of the persistence of the thing at the time of cognition. 

Srikantha begins a new section here. This sa/ra and the next deal 
with the refutation of the Sautranttha view that an object is inferred 
from the impressions left on our mind by it. But a momentary and 
therefore non-existent entity cannot produce any impression. 


HI. 2. 27. udàsinànàm api caivam siddhth 

And thus there will be accomplishment on the part of the indifferent as 
well, 

udasinanam: of indifferent (inactive) persons; apt: even; ca: and; 
evam: thus; siddhih: accomplishment. 

If the doctrine that entity arises from non-entity is accepted, then 
non-existence can be achieved without any effort. Anyone can 
attain release. 

R. says that as all effects are accomplished without a cause, even 
perfectly inert men will accomplish all the ends to be reached in this 
and in the next life, including final releasc. 

Since there is never any attainment of knowledge or release by 
one who is inactive, this doctrine is false. 


Section 4 (28-32) 
CONSIDERATION OF VIJNANA-VADA 


1I. 2. 28. nàbhàva upalabdheh 


The non-existence (of external objects) cunnot be maintained on account 
of perception. 

na: not; abhavah: non-existence; upalabdheh: on account of per- 
ception. 
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In this stra, the view that ideas are the only reality is considered. 
According to Vzjsiana-vàda the process whose constituting members 
are the act of knowledge, the object of knowledge and the result of 
knowledge is altogether an internal one. Even if things exist in the 
outside world, we can have experience of them through mental 
processes. External objects cannot be apprehended for thcy are either 
atoms or their groupings. Atoms are imperceptible and so are their 
groupings which cannot be different from the atoms which enter 
them. The differences of cognitions of pillar, wall or jar are mental in 
character. The forms of the objects of knowledge are determined by 
ideas and not the reality of the external world. As our knowledge 
of objects in the form of ideas and of the objects themselves, is 
simultaneously presented, they must be one and the same. If they 
were different, we may be conscious of one and not of another. So 
Vijüana-vada argues that the world of external things is not real. 
This view is confirmed by the similarity of our perceptions of waking 
life and experiences of our dreams and illusions. Our perceptions of 
objects are only simple ideas. The variety of ideas can be accounted 
for by samskáras or impressions of past ideas. The ideas and im- 
pressions succeed each other as necessarily as the seed and the sprout. 
Even the Vedanta admits that in dreams, when there are no external 
objects, knowledge arises on account of prior mental impressions. 

To all this the reply is made in this sara. Our perceptions point 
out to us external things like pillars and walls. We are aware in 
perception, not of perception but of the object of perception. 
Vijüana-vàda admits it when it says that the internal object of 
cognition appears like something external. If we have no experience of 
the external world, how can we say that it seems like something 
external? We apprehend things through means of knowledge. If there 
are no external objects, how can the ideas have the form of objects? 
If they have the form of objects it does not mean that objects have 
become reduced to forms. Objects are apprehended as external and 
distinct from ideas. Between the idea and the object there is not 
identity but only causal connection. We have knowledge of different 
attributes black and white as also of different objects. Again, if the 
ideas occupy different moments of time and vanish immediately 
after they have been felt in consciousness, we cannot say of them that 
they are either the knower or the known. If the idea does not last even 
for two consecutive moments, then there cannot be talk about ideas 
being different from each other, about anything being momentary 
and void, between individuals and classes, between existence and 
non-existence due to avidya and about bondage and release. 

The Vijñäna-väda argues that while an idea illumines by itself as a 
lamp, the external objects do not and so we become conscious of the 
idea and not of the external world. The obvious fact is that ideas 
make us aware of external things. We cannot say that one idea 
depends on another and so on for it is the self who cognises the ideas 
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and yet the self and the cognitions are of a different nature. They are 
related to each other as the knower and the known or as subject and 
object. The witnessing self exists by himself and cannot be doubted. 
This witnessing self of the Advaita Vedanta is one, permanent, and 
self-illuminating while the ideas of the Vij#dna-vada are transitory 
and many and therefore require for their manifestation an intelligent 
principle beyond them. 

Incidentally, this sra repudiates the interpretation of the maya 
doctrine which holds that all objects are illusory or non-existent. It 
maintains the reality of external objects and says that cognitions 
arise from the contact of sense-organs with particular objects. The 
external object is other than the cognition of it. 

There are texts which look upon the world as self-contradictory 
and therefore non-existent. See, for example, the following verse 
from the Teja-bindipanisad. 


vanahya-kumara bhiti$ ced asti kiticana 
SaSa-Syingena nagendro mrtas ce] jagad asti tat. 


If you are afraid of the barren woman’s son, if a serpent is killed 
when hit by the horns of a hare, then the world exists. 


II. 2. 29. vaidharmyàc ca na svapnadivat 


And on account of difference in nature, (ideas of the waking life) are not 
like those in a dream, etc. 

vatdharmyat: on account of difference in nature; ca: and; na: not; 
svapnadwat: like dream, etc. 

If it is argued that ideas in the waking life arise as those in a dream, 
without the stimulus of external objects, the sara states that the 
two kinds of ideas are different in nature. Whereas the dream-states 
are negated in waking life, waking experiences continue to exist 
without being negated. What we experience in dream is due to 
memory, while what we experience in waking life is immediate 
apprehension. The difference between remembered and perceived 
experience is marked by the presence and absence of objects. There- 
fore waking life is different from dream. 

Even S. admits that the things that we apprehend in the waking 
state are not negated in any state.! It will not be correct to argue 
that the Sitrakara is here establishing the phenomenal reality of the 
world, vyavahartka-satyatva, for the Buddhists do not deny it.? The 
sūtra denies the subjective idealism of the Vijviana-vada and affirms 
the extra-mental reality of the world of waking experience. 


1 naivam jagaritopalabdham vastu stambadtkam kasyásicid apy avasthàyám 
badhyate. S. 
2 dve salye sam-upasritya buddhanadm dharmadesaná 
loke samvrti-satyam ca satyam ca paramásthatah. 
Nagarjuna: Madhyadmaka Káriká XXIV. 492. 
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Bhàskara says that those who follow the Bauddha system are 
maya-vadins who are rejected by the Satrakàra.! 


II. 2. 30. na bhavo'nupalabdheh 


The existence of (impressions) is not (possible) on account of non- 
perception. 
na: not; bhavah: existence; an-upalabdheh: on account of non- 
perception, 

Vijnana-vada attempts to account for the variety of ideas by the 
variety of mental impressions without any reference to external 
objects. Without the perception of external objects, the existence of 
mental impressions is impossible. For the variety of mental 
impressions is caused by the variety of the objects perceived. How 
can various impressions arise if no external things are perceived? 
The positive and the negative method of argument? is in favour of 
the reality of external objects. Cognitions arise when there are 
external objects; they do not arise when there are no external 
objects. Even in the absence of impressions, we belicve in the 
existence of the external world. Again, the impressions require a 
substratum in which they reside. Such a substratum cannot be 
cognised by any means of knowledge. 

R. argues that we do not perceive mere cognitions devoid of 
corresponding objects. We nowhere perceive cognitions not inherent 
in a cognising subject and not referring to objects. Even dream 
cognitions are not devoid of objective content. 


II. 2. 31. Rsantkatvac ca 


And on account of (the alaya-vijndna) being momentary, (tt cannot be 
the substratum of mental impressions). 
ksantkaivat: on account of being momentary; ca: and. 

If $ravriti-vijfiana or the cognitions having the form of external 
things cannot be the substratum of impressions, even dlaya vijnana 
cannot be the substratum for it is also momentary in character. 
Facts of memory, recognition, etc., imply a being which continues to 
ark and is therefore connected with the past, the present and the 

uture. 

As for the Sdnya-vada, Š. contends that complete denial of every- 
thing is not possible except on the recognition of some truth which 
cannot be denied. 

R., Bháskara and Srikantha do not mention this sáfra. 


1 ye tw bauddha-matávalambino mayd-vadinas tepy anena nydyena sūtra- 
hàrenaiva nivasta veditavyah. 

3 anvaya and vyatireka. 

3 na hy akartrkasyükarmakasya và jffiánasya kvacid wpalabdhih. 
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II. 2. 32. sarvathanupapattes ca 


And on account of being defective in all ways. 
sarvatha: in all ways; anupapatteh: on account of being defective; 
ca: and. 

The different doctrines of the reality of external objects, or of ideas 
and general nothingness contradict one another. The Buddhist 
doctrine cannot be accepted. 

Bhaskara does not have this sara. 

R. takes this sWfra as a separate section dealing with the refutation 
of the Sdnya-vàda that nothing whatever is real. 

Modern existentialism is reminiscent of some forms of Advaita 
Vedanta and Buddhism that the quest for reality is prompted by 
the perception of the misery and vanity of existence. The world we 
know is various, mutable. Its events lapse into non-entity at the 
very moment of their birth. The world is samsãra, a perpetual flux 
of states and relations of things, an evershifting phantasmagoria of 
thoughts and perceptions devoid of any substance. The objects of 
empirical knowledge are unstable, contingent, for ever breaking 
down logically into new relations to other things, which, when 
scrutinised, prove equally relative and elusive. The glory of this 
imperfect world is that it puts us on the track of apprehending the 
Real Being which underlies and informs this unstable world. It also 
helps us to become emotionally detached from the triumphs and 
tragedies of life. 


Section 5 (83-36) 
CONSIDERATION OF JAINISM 


II. 2. 33. natkasminn asambhavat 


(The Jaina doctrine) cannot (be accepted) on account of the imposst- 
bility (of contradictory attributes) 1n one thing. 
a ` not; ekasmin: in one thing; asambhavat: on account of impossi- 
llity. 

$. summarises the Jaina view according to which there are seven 
entities, jiva (soul), ajiva (non-soul), āsrava! (issuing forward), 
samvara (restraint), nirjara? (destruction), bandha (bondage) and 
moksa (release). Soul and non-soul refer to the enjoying souls and the 
objects of enjoyment. Asrava is the forward movement of the senses 
towards their objects; samvara is the restraint of the activity of the 
senses; nirjara is self-mortification by which sin is destroyed; bandha 
or bondage consists of works and moksa or release is the ascent of the 
soul to the highest regions after bondage has ceased. These are 


1 áíravati ili āśrava. 2 nirjarayati iti nirjara. 
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brought under the two categories of the soul and the non-soul. 
Sometimes five asti-kdyas or existing bodies are mentioned, viz. 
soul, jiva; body, pudgala; merit, dharma; demerit, adharma ; space, 
akasa. The reasoning known as sapta-bhangi-naya is applied to all 
these. Maybe it is; maybe it is not; maybe it is and is not; maybe it 
is indescribable; maybe it is and 1s indescribable; maybe it is not and 
it is indescribable; maybe it is and is not and is indescribable. 

The sūtra says that this reasoning is untenable since contradictory 
attributes cannot belong to one and the same thing. A cognition of 
indefinite nature cannot be a source of knowledge. If indefiniteness 
belongs to all things, knowledge and the means of knowledge, 
knowing subject and the objects of knowledge, the Jain teachers do 
not teach us anything definite or certain. Again, to call the ast1-hayas 
indescribable and yet to describe them is to contradict oneself. If 
heaven is nothing definite in regard to its existence or duration, how 
can one aim at it? As for the doctrine of atoms or pudgalas, it has 
already been refuted in considering the Vatsestka theory. 

The Jaina doctrine of anekanta-vada describes the complexity of 
objects. The different qualities possessed by an object are not 
contradictory to one another. 


II. 2. 34. evam catmakartsnyam 


And likewise (there results) the non-pervasiveness of the soul. 
evam: thus; ca: and; atmà: the soul; akārtsnyam: non-pervasiveness. 
For the Jatnas, the soul has the same size as the body. Being 
limited in extent, it is non-eternal, anttya. If it enters a large body 
like that of an elephant, it cannot occupy the whole of it; in a small 
body like that of an ant, it will not have sufficient space. The same 
difficulties are felt if we consider the different stages of one person, 
his childhood, youth and old age. If it 1s argued that the soul 
consists of an infinite number of parts, which are capable of being 
compressed or expanded, then if the infinite particles occupy different 
places, they cannot be contained in a small body; if they occupy the 
same place, the size of the soul will always be very small. Again, 
where the soul has a limited extent, why should we assume that the 
particles are infinite in number? 


II. 2. 35. na ca paryayad apy avirodho vikaradibhyah 


Nor also is there non-contradiction (if particles join or fall away from 
the soul) by modification, on account of change and the rest. 
na: not; ca: and; paryayat: by modification; api: also; avirodhah: 
non-contradiction; vekarádibhyah: on account of change, etc. 

If the Jainas say that the particles join or fall away when the soul 


1 sydd asti, syün nàsti, syad avaktavya, syad asti ca mnásti ca, syād asti 
cavyaktavyas ca, syàn nasti cavaktavyas ca, sydd asti ca násti cavaktavyas ca. 


Text, Translation and Notes 389 


enters into a large or a small body, the sūtra points out that this view 
implies that the soul is capable of undergoing change and is therefore 
non-permanent. This is inconsistent with the Jaina view of relcase of 
the soul, the ascent of the soul when its bonds are sundered; which is 
likened to the rise of the gourd to the surface of the water, when it is 
freed from the encumbcring mud. The particles cannot be of the 
nature of self, since they have origin and destruction. We cannot say 
that one of these particles is permanent, for we do not know which it 
is. Nor do we know where they come from or go, when they join or 
fall away from the soul. On the Jaina view both the particles and the 
soul are indefinite. 

If it is argued that the soul may be considered to be permanent in 
spite of its changes, even as a stream of water is said to be permanent 
in spite of the changing water, it is said in reply that if the stream is 
not real, we get the theory of the void; if the stream is real, then the 
soul becomes of a changing nature. 


II. 2. 36. antyavasthites cobhaya-nityatvad avisesah 


And on account of the bermanence of the final (size of the soul) and 
because of the permanency of the two (earlier sizes) there 1s non- 
distinction of the size. 

antya-avasthiteh : on account of the permanency of the final; ca: and; 
ubhaya-nityatvat: because of the permanence of the two (earlier 
sizes); aviSesah: there is non-distinction (of size). 

Since the Jainas hold that the final state of the soul is permanent, 
it follows that the two earlier, initial and intervening ones also are 
permanent, otherwise there would be three different conditions of 
one and the same soul. This means that the different bodies of the 
soul have one and the same size and it is not required to enter into 
larger and smaller bodies. 

Or we may say that the dimensions of the soul being the same in its 
three conditions, the soul is either small or large and cannot vary 
according to the size of the body. So the Jaina view cannot be accepted. 

R. argues that the final size of the soul, i.e. its size in the state of 
release is enduring since the soul thereafter does not pass into 
another body. This size being permanent belongs to it previously 
also. Therefore there is no difference in size and the soul cannot have 
the size of its temporary bodies. 

Srinivasa is of the same view. The soul has a permanent and 
constant size in a gross body as well as in a subtle body, in the state 
of bondage as well as in that of release. So the doctrine that the soul 
is of the size of the body is untenable. 

Baladeva gives a different interpretation: 'On account of the 
non-distinction of the final state [of release from that of bondage], 
both being permanent.’ According to the Jaina view there is no 
difference between the state of release and that of bondage for the 
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former, is a constant progress upward or remaining in the alokakdSa. 
Movement whether in the world or upward is a characteristic of 
bondage. No one can possibly feel happy in the state of constant 
motion or standing still in a place without any support. So there is 
no difference between release and bondage on this view. 


Section 6 (37-41) 


CONSIDERATION OF THE VIEW THAT GOD IS ONLY THE 
EFFICIENT CAUSE 


II. 2. 37. patyur asámafijasyát 
(The doctrine) of the Lord (as only the efficient cause of the world) (1s 
untenable) on account of inadequacy. 

In I. 4. 23-4, it is shown that God is both the material and the 
efficient cause of the world. The view that God is merely the efficient 
and not the material cause of the world is here considered. Some 
forms of Samkhya and Yoga look upon God as the efficient cause 
different from purusa and pradhana. The Mahesvaras hold that 
Pasupati, Siva, is the efficient cause. There are other systems which 
hold that God is only the efficient cause of the world. 

If the Lord assigns to different people different positions according 
to his liking, he will be like any one of us, subject to hatred, passion 
and so on. If we say that these positions high, intermediate and low, 
are determined by the merit and demerit of living beings, this leads 
to mutual dependence. To suggest that this mutual dependence is 
beginningless does not solve the problem. If imperfection leads to 
activity! as the Nydya Stra (I. 1. 18) states, then even God who is 
active is imperfect. The Yoga view is that God is a special kind of 
soul (purusa-visesa). In that case he must be devoid of all activity. 

R. mentions the different schools of Saivism here and argues that 
the Scripture refers to Narayana as the universal creator. He quotes 
Mahopanisad. ‘Alone, indeed, there was Narayana, not Brahmá, not 
I$àna, he being alone did not rejoice.’ 

Both R. and Nimbàrka insert a negative particle ‘not’. The 
doctrine is not acceptable, on account of inconsistency. 

rikantha refers here only to those Satvas who look upon the Lord 
as the efficient cause only, while maya is the material cause and 
Sakti is the instrument. $. and Bháskara consider under this sá/ra not 
only the Pasupata doctrine, but the Samkhya-Yoga as well as other 
views which maintain that the Lord is the efficient cause only and 
not the material cause of the world. 


1 pravartaná laksana dosah. 
3 tathatho ha vai náráyana asin na brahma nesünah. .. . sa ekākī na ramate. 
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II. 2. 38. sambandhanupapatte§ ca 


And on account of the impossibility of the relation. 
sambandha: relation; an-upapatteh: on account of being impossible; 
ca: and. 

A Lord distinct from pradhana and the souls cannot be their ruler 
unless he is related to them. This relation cannot be samyoga or 
conjunction for all the three are of infinite extent and devoid of parts. 
It cannot be samavàya or inherence for it is impossible to say which 
is the abode and which is the abiding thing. We cannot assume any 
other connection which can be inferred from the world as effect for 
we have yet to decide whether the world is an effect. This difficulty 
does not apply to the Vedanta which assumes the connection to be 
one of identity, adatmya. While the Veddnta accepts $ruti from its 
self-evidence, others, i.e. those who derive the authoritativeness of 
the Vedas from their divine authorship, suffer from the defect that 
the authoritativeness of the Vedas is derived from the omniscience of 
the Lord and the omniscience of the Lord is derived from the 
authority of the Vedas. 


This sitva is not found in R., Bhàskara and Srikantha. 


II. 2. 39. adhisthanáanupapattes$ ca 


And on account of the impossibility of a support (or substratum) (the 
Lord cannot be the maker). 

adhisthana: support; anupapatteh: on account of being impossible; 
ca: and. 

The Lord cannot produce action in the pradhana as the potter does 
in the clay, for pradhana, which is devoid of colour and other qualities, 
is not an object of perception. It is therefore different in nature 
from clay, etc., and so it cannot be looked upon as the object of the 
Lord's action. 

R. says that those who do not accept the authority of the Vedas 
establish the Lord's rulership over the material cause from obser- 
vation. We cannot prove that the Lord 1s the ruler of pradhana even 
as the potter is the ruler of clay. Again, the power of ruling material 
causes is possible only for embodied beings but the Lord is without a 
body. If it is said that the Lord has a body, the difficulties mentioned 
in I. 1. 3 apply. 

Nimbaàrka says that Pasupati is not the cause of the world as he 
cannot have an eternal body, since it is opposed to what is observed, 
or a non-eternal one, since it arises later. All non-eternal objects 
arise later as effects and Pasupati, the Lord, is prior to everything. 

According to Srikantha, the study of the Agamas is open to all 
castes, while the study of the Vedas is permitted only to the three 
upper castes. 
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II. 2. 40. karanavaccen na bhogàádibhyah 


If it be said that as 1n the case of sense-organs (we say) no on account of 
enjoyment and the rest. 

karanavat: as in the case of sense-organs; cet: if it be said; na: not; 
bhogadibhyah: on account of enjoyment and the rest. 

If it be said that the Lord rules the pradhana in the same way as 
the soul rules the sense-organs which are devoid of colour and are 
therefore not objects of perception, the sara says that the analogy is 
misleading. We know that the organs are ruled by the soul from the 
fact that they experience pleasure, pain, etc., but we do not observe 
that the Lord experiences pleasure, pain, etc.,caused by the pradhana. 

The two sūlras 39 and 40 may be explained in a different way. 
Experience shows that kings who rule countries arc not without a 

material abode, a body. So we may attribute to the Lord some kind 
of abode to serve as the substratum of the organs. 

In reply, it is said that we cannot ascribe such a body to the Lord, 
forall bodies are later thancreation. So the Lord is devoid of a support 
and so cannot act. If, on the other hand, we ascribe a body to him, he 
becomes like any of us, an ordinary transmigrating soul undergoing 
pleasure and pain.! 

Nimbàrka says that it is not possible to suppose that the Lord has 
sense-organs and the body like the individual soul, for then the 
Lord will have enjoyment and the rest. 


II. 2. 41. antavattvam asarvajnata và 


(On this view there will result) finitude or non-omnisctence. 
antavattvam : finitude, liability to end; asarvajfata: non-omniscience; 
va: Or. 

While S. and Bhàskara take the particle va in the sense of ‘or’, R. 
and Nimbarka take it in the sense of and. 

If the omniscient God knows the duration, extent and number of 
himself, pradhana and the souls, then like all measured things they 
are of finite duration only, like jars and the like. When all the souls 
get released, samisára ends. That means that pradhana which under 
the guidance of the Lord had modified and manifested itself, for the 
good of the souls, also will end and there will be nothing for the Lord 
to rule. If, on the other hand, we say that God does not know the 
measure, the extent, etc., then he is lacking in omniscience. So the 
doctrine that God is only the efficient cause of the world is untenable. 

R. says that if the Lord is under the influence of adrsfa, he, like the 
individual soul, is subject to creation, dissolution, etc., and that he is 
not omniscient. Besides, though there are features in the Pasupata 
system acceptable to the Veda, it rests on an assumption contrary 
to the Veda, viz. of the difference of the general instrumental and 


1 sa-$Sariratve hi sati samsarivad bhogádi-prasangàd t1$varasyüpy ant$varatvam 
prasajyeta. $ 
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material causes, and implies an erroneous interchange of higher and 
lower entities. 

Nimbarka follows R.’s interpretation. 

In the M.B. the pasupata and fáficarátra doctrines are distinguished 
from the Vedic religion: ‘listen, O saintly king, the Sarmhya, the 
Yoga, the Paficarátra, the Vedas, the Pasupatas are types of know- 
ledge propounding different views.’! 

The Tantras claim to be of Vedic origin and are based on the 
Yoga system. They are Hindu and Buddhist, cast in the form of 
dialogues between Siva and Parvati or the Buddhas and their 
Saktis. They deal with the nature of the cosmos, its evolution and 
dissolution, rules regarding human behaviour, different forms of 
worship and spiritual training, etc. 


Section 7 (42-45) 
CONSIDERATION OF THE BHÁGAVATA VIEW 


II. 2. 42. utpaity asambhavat 
On account of the impossibility of origination 
utpattt: origination; asambhavat: on account of impossibility. 

The Bhagavata view admits that God is both the efficient and the 
material cause. It holds that Vasudeva is the highest reality and is of 
the nature of pure knowledge. He assumes four forms, Vasudeva, 
Sankarsana, Pradyumna and Aniruddha.” These answer to the 
Highest Self, the individual soul, the mind and the self-sense. 
Vasudeva is the ultimate causal essence and the three others are the 
effects. $. does not object to the theory that Vasudeva is the Highest 
Self, higher than the undeveloped, and the self of all, that he appears 
in manifold forms (C.U. VII. 26. 2) and that by devotion and 
meditation we reach the Highest Being. Only S. objects to the 
doctrine of origination of Sarckarsana from Vdsudeva. If such were 
the case, the individual soul would be non-permanent and there is no 
possibility of release. 

1 samkhyant yogah pancaratram vedah pasupatam tathà 
Jfánàny etàni rájarse viddhi nanamatani vat. 
XII. 349. 64. 

2 In the M.B. Asvamedha Parva, Yudhisthira asks Bhisma: 

katham tvam arcaniyo'si mürtayah kidrsds ca te 
vaikhanasah katham brüyah katham và pancarairikah 
and Bhisma replies: 
visnum ca purusam satyam acyutam ca yudhisthira 
aniruddham ca mam prahuh vaikhànasa-vido janah 
anyetv evam vijdnanti mdm rajan páficaràtrikah 
vasudevam ca vajendva samkarsanam athapt và 
pradyumnam caéniruddham ca catur-murtim pracaksate. 


N* 
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Bhaskara agrees with S. that this section deals with the Paficaratra 
doctrine and not with the Sakta view as suggested by Madhva and 
Nimbarka. He, however, defends the Paricarátra doctrine and 
argues against S.'s view. He holds that the Paficaratra doctrine is not 
against Scripture. 

R. holds that the origination of the individual soul is contrary to 
Scripture. Katha U. II. 18. This is, for R., the prima facie view. 

Nimbàrka and Srinivasa refer to the view of the Saktas that Sakti 
alone is the producer of the world and refute it. The origin of the 
world from Sakti without purusa is impossible. There is a different 
explanation also. The origin of the world is impossible for it is 
eternal. As the world is not something produced, Sakti cannot be its 
cause. If the authority of the Scripture is quoted, then we find that, 
according to Scripture, the cause of the world is Brahman. The 
causality of Sakti is without any basis. 


II. 2. 43. na ca kartuh karanam 


Nor ts the instrument (produced) from the agent. 
na: not; ca: and; karvtuh: from the agent or doer; karanam: 
instrument. 

We do not observe that the instrument of doing anything springs 
forth by itself from the doer. Devadatta may use an axe but the axe 
docs not come out of Devadatta. The BAagavatas hold that from the 
individual soul termed Savkarsana arises its instrument, viz. the 
internal organ termed Pradyumna, and from this another instrument 
called aham-kara or self-sense. 

R. points out that the view that the internal organ originates from 
the individual soul is opposed to the text that 'from him there is 
produced breath, mind and all sense-organs'. M.U. II. 1. 3. The 
authoritativeness of the Bhagavata view cannot be admitted. The 
two sutras for R. constitute the parva-paksa. 

Nimbàrka and Srinivasa refer to the Sakti doctrine. If it is said 
that the world is something produced and the Creator helps Sakti, 
the saira answers that no sense-organ is possible on the part of the 
Creator, since there 1s no sense-organ prior to creation. Without a 
sense-organ, it is not possible for the Creator to be a helper, nor is it 
established that the world is something produced. 


II. 2. 44. vyjfianadibhave và tad apratisedhah 


Or if (Vasudeva, etc., ave taken as) possessing knowledge and other 
(qualities), there will be no exclusion (of the defect of non-origination). 

If we take Sankarsana, etc., not as individual soul, mind, but as 
Jords possessing knowledge, power, glory, etc., even then the 
objection holds. If the four individual lords have the same attributes, 
there is no need to have more than one. To admit four lords con- 
tradicts their own position that the one supreme essence is Vasudeva. 
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If it be said that the four forms possessing the same attributes spring 
from the one Higher Reality, the objection of non-origination holds. 
Sankarsana cannot be produced from Vasudeva, nor Pradyumna 
from Sankarsana nor Aniruddha from Pradyumna. Since they all 
possess the same attributes, there is no superiority of one to the other. 
The relation of cause and effect requires some superiority of the 
cause over the effect. The Bhagavata view holds that they are all 
forms of Vasudeva without any special distinctions. The forms of 
Vasudeva need not be confined to four as the whole world from 
Brahman down to a blade of grass is a manifestation of the Supreme 
Being.! 

js that ‘or’ in the saíra refutes the view set forth in the two 
previous siras. Apratisedhah is taken to mean that there is no 
contradiction (to the Bhdgavata doctrine). The doctrine teaches not 
an inadmissible origination but that the Highest Brahman called 
Vasudeva from compassion abides in a fourfold form so as to render 
himself accessible to the devotees.? Sankarsana, Pradyumna, 
Aniruddha are thus mere bodily forms which the Highest Brahman 
voluntarily assumes. Scripture declares ‘not born, he is born in many 
ways’? and it is this birth consisting in the voluntary assumption of 
bodily form, due to tenderness towards its devotees, which the 
Bhagavata system teaches. 

Nimbàrka and Srinivasa argue that the doctrine of Sakti is set 
aside through the admission of Brahman. What is possessed of all 
attributes is the Highest Deity. (II. 1. 29.) 

Srikantha takes this süfra as representing the prime facie view. It 
is not contended that there is the origin of the individual soul, etc., 
but only that Sankarsana, etc., assume the forms of the individual 
soul. 

Baladeva argues that if the Sakias hold that the Lord has a non- 
material body composed of knowledge and so on, then we have 
no objection, since this view is identical with our own doctrine. 


II. 2. 45. vipratisedhac ca 


And on account of contradiction. 
vipratisedhat: on account of contradiction; ca: and. 

There are several contradictions in the Bhagavata view. Sometimes 
these four are mentioned as qualities, sometimes as bearers of the 
qualities. The Vedas are sometimes criticised.* 

andilya’s criticism is only to eulogise, says R., the Bhdgavata view. 


1 brahmádi stamba-paryantasya samastasyaiva jagato bhagavad-vy ühatvá- 
vagamat. S. 

2 vasudevakhyam param — brahmaivásrita-vatsalam  svd$rita-samasrayant- 
yatvaya svecchaya caturdhavatisthata iti hi tat prakriya. R. 

3 ajayamano bahudhà vijayate. Taittiriya Avanyaka IIl. 12. 

4 catursu vedesu evam sreyo'labdhvà Sándilya idam $ástram adhitavan. 
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The criticism is on a par with Narada’s words (C.U. VII. 2) that one 
knows only the texts but should know the knowledge of the Self. 
He quotes a verse which says that 'the wise Lord Hari, impelled by 
kindness for those devoted to him, extracted the essential meaning of 
all Vedanta texts and summed it up in an easy form'.! 

R. affirms that the s#vas do not reject all the doctrines of the 
Samkhya, Yoga, Patcaratra and the Pasupata systems. We reject 
only their weak points and accept whatever is valid in them though 
the teachings of the Jatnas and the Buddhists are rejected entirely. 

While S. rejects the Bhdgavata view in the same way in which he 
rejects the other theories, R. points out that the Bhagavata view is 
consistent with Scripture and is approved by the Satrakara. 

This sara is not found in Bhaskara. 

Nimbarka refutes the causality of Sakti and accepts the supremacy 
of Brahman. 

Srikantha stresses the opposition of the Paficaráira doctrine to 
Scripture. 

The Bhagavata doctrine stresses the importance of devotion and 
praise of God. S. in his commentary on V isnu-sahasra-náma observes 
that adoration in the form of praise is superior to other forms of 
worship, since it involves no injury to any living being, does not 
depend on men or material and is independent of place, time or 
procedure.? 


1 vedànlesu yatha saras samgrhva bhagavan harih 
bhaktanukampaya vidudn samciksepa yathà sukham. 
* asya stuti-laksanasya arcanasya adhikye kin kàranam? ucyate: himsàád 
purusadntara dravyántara desa-kálüdi-niyamánapeksatvam Gdhikye hàranam. 
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Section 1 (1-7) 
AKASA IS AN EFFECT 


II. 3. 1. na vtyad asruteh 


Ahà$sa is not created on account of non-mention in the Scripture. 
na: not; viyat: äkāśa, space or ether; asruteh: on account of non- 
mention in the Scripture. 

The third part of the second chapter considers whether the forms 
of existence which constitute the world are created or not, whether 
they are coeternal with Brahman or issue from it to be resolved into 
it at stated intervals. 

The prima facie view is that akaása is not created since there is no 
scriptural statement to that effect. In C.U. VI. 2. 3, fire, water and 
earth are mentioned as produced and not akasa. 


II. 3. 2 asti tu 


But there 1s. 
asit: there is; tu: but. 

The answer to the objection is stated here. There are scriptural 
passages which mention the origination of a@kasa. T.U. II. 1 says: 
‘from that Self sprang äkäśa’. There is apparently a conflict between 
the two texts, one which mentions fire as the first created product, 
the other which mentions akàása as the first created product. 


II. 3. 3. gauny asambhavat 


It is used 1n a secondary sense, on account of impossibility. 
gauni: ina secondary sense; asambhavát : on account of impossibility. 

The text dealing with the origination of a&asa is not to be taken 
literally but only secondarily because the creation of a&ása is im- 
possible since it has no parts. Akasa is all-pervading and so can be 
inferred to be eternal and without origin. $. here refers to the 
Vaisestka view that whatever is originated springs from inherent, 
non-inherent or operative causes. We cannot conceive of such causes 
for a@kasa. Those elements like fire which have an origin exist in 
different conditions at an earlier and later period. No such divisions 
can be conceived for a&asa. 

R. quotes another text which declares that air and dkdSa are 
eternal. vàyus cantariksam caitad amrtam. B.U. II. 3. 3; Satapatha 
Brahmana XIV. 5. 3. 4. Tne text about the origination of a&asa can 
only be metaphorical. 


Il. 3. 4. sabddc ca 


And on account of the text. 
Sabdat: on account of the word, the text; ca: and. 
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The opponent may quote a number of scriptural texts. We have 
already mentioned B.U. II. 3. 3. Omnipresence and eternity are 
attributed to aka$a. ākāśavat sarvagata$ ca nityah. Again, as the 
akasa is infinite, so the Self is to be known as infinite: sa yathananto- 
‘vam akasah evam ananta atma veditavyah. Again, 'Brahman has 
áhása for its body’: akasa sariram brahma, ákása atma. 

R. and Nimbàrka take sūtras 3 and 4 as one. 

The question relates to the origination of akdsa. The prima facte 
view is that it is not, since the origination is mentioned in some 
texts, not in others. So where the word origination, sambhitah, 
occurs, it should be taken in a secondary sense. It is to be taken 
literally with reference to fire and so on and figuratively with 
reference to akása. This is on the analogy of the word Brahman which 
in M.U. I. 1. 8 and 9 is used literally in one case and figuratively in 
the other as referring to prakyti. The analogy is not complete because 
the word sambhütah is used once, while Brahman is used twice. 

R. treats the difference as immaterial since a figurative sense may 
be understood in addition to the literal sense even when a word is 
carried on just as much as when it is repeated.! 


II. 3. 5. syacchatkasya brahma-sabdavat 


The one word may be (taken in its primary as well as secondary senses) 
like the word Brahman. 

syat: may be, is possible; ca: and; ekasya: of one word; (sambhüta- 
Sabda) ; brahma-Sabdavat: like the word Brahman. 

The objection that one and the same word, sprang, cannot be used 
in its primary sense with regard to fire and in a secondary sense with 
regard to akdaSa is answered here. The word ‘Brahman’ is used 
(T.U. III. 2-6) in the primary sense with regard to bliss and in the 
secondary sense with regard to food. It is said /apo brahma, austerity, 
is the means of knowing Brahman which is the object of knowledge. 
The word is used for both austerity and the object of knowledge. 

R. quotes M.U. II. 1 for the twofold use of Brahman (8 and 9). 


II. 3. 6. fratijfiahanir avyatirekac chabdebhyah 


(There 1s) non-abandonment of the initial statement on account of 
non-distinction (of the world from Brahman) according to scriptural 
texts. 

pratijfiá: initia] statement; ahanth: non-abandonment; avyatirekat: 
on account of non- -distinction; ca: and; sabdebhyah: from the 
scriptural texts. 

The statements in C.U. VI. 1. 3; B.U. IV. 5. 6; M.U. I. 1. 3 that by 
the knowledge of one thing, everything is known are not contradicted 
because the entire aggregate of things is non-different from Brahman. 
So ákàsa will also be one of the effects of Brahman ; otherwise it could 


1 anusangeca Sravamüvrttaáv iva. 
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not be known when Brahman becomes known. There are also texts 
which declare that all this is Brahman and akdaSa is included in the 
world. So akása is a created product. The C.U. text in which akasa is 
not mentioned is to be interpreted in relation to the Tazttiriya 
passage. Akà$a and air are first created and then fire. There is no 
contradiction between the different scriptural passages. 

R. and Srikantha break this sara into two, sabdebhyah being the 
second. 


II. 3. 7. yavad wtkàram tu vibhago lokavat 


But as far as there is effect, there is division as tn ordinary life. 
yavat: as far as there is; vikáram: effect, modification; tu: but; 
vibhagah: division; lokavat: as in the world, in ordinary life. 

‘But’ refutes the view that ãkãśa is not created. The creation of 
àkasa is not impossible. Whatever is divided is an effect; whatever is 
not an effect is not divided as the Self. Aaa is divided from earth 
and so on and it is therefore an effect. It cannot be said that the Self 
also is divided from a&ása and so on, for the Self is self-established 
while akasa and others are to be established by other means of 
knowledge. An adventitious thing may be refuted but not that which 
is the essential nature of him who refutes. The Self is therefore not an 
effect. S. points out that Brahman existed before @kdsa was produced. 
Besides, a&asa is non-eternal because it is the substratum of a non- 
eternal] quality like sound. Statements regarding the eternity of 
ükás$a are to be taken in a relative sense. Akdsa is an effect of 
Brahman. Whatever is an effect has an origin. 

Akaga has Brahman for its material cause. 


Section 2 (8) 
AIR SPRINGS FROM AKASA 


II. 3. 8. etena matarisva vyakhyatah 
elena: by this; matarisua: air; vyakhyátah: is explained. 

Objections to the origination of air are considered. In the chapter 
of the C.U. which treats of the origination of things, air is not 
mentioned. A different opinion that it sprang from a@k@Sa is mentioned 
in the T.U. So the opponent argues that the passage which refers to 
the origination of air should be taken in a secondary sense for, as in 
the case of akasa the literal sense cannot be adopted. Besides, there is 
a passage which denies that air ever rests. B.U. I. 5. 22. There are 
passages which declare air to be eternal. The s#tva contends that air is 
a product for it is conformable to the general tendency of Scripture. 
Whatever is capable of division is an effect. The denial of its ever 
setting refers to lower knowledge, afará vidya. 
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Section 3 (9) 
BRAHMAN IS NOT A PRODUCT 


II. 3. 9. asambhavas tu sato'nupapatteh 

But there is no origin of that which ts on account of the impossibility (of 
such an origin). 

asambhavah : no origin; tu: but; satah: of that which is, i.e. Brahman; 
anupapatteh: on account of impossibility. 

The $ürva-paksa says that Brahman does originate in view of 
statements like 'non-existent was this in the beginning'. asad và 
idam agra asit. The sūtra asserts the non-origination of that which is, 
on account of the impossibility of its being originated. Brahman is 
the only thing which is unborn. Brahman whose self is being cannot 
be suspected to have sprung from anything else. Brahman which is 
mere being cannot spring from mere being as there is a certain 
superiority on the part of the cause in the relation of cause and effect. 
Particulars spring from what is general and not vice versa. Nor can 
Brahman spring from that which is not. See C.U. VI. 2. 2. $.U. VI. 9 
denies that Brahman has any progenitor. The fundamental cause of 
all effects, which is not itself an effect, is Brahman. Srikantha 
agrees with this view of S. 

For R., the stra teaches the origination of everything else except 
Brahman, the latter alone being non-originated. Srikantha seems to 
agree with this interpretation. ‘Hence non-origination applies to 
Brahman alone; origination applies to all else, on account of failure 
otherwise of the promise that everything will be known.’! 

Nimbàrka agrees with $. Bhaskara criticises S.’s interpretations. 


Section 4 (10) 
FIRE SPRINGS FROM AIR 


II. 3. 10. tejo’tas tathà hy aha 
Fire springs from this (air) (for) thus (the text) verily says. 
lejah : fire; atah: from this; tathd: thus; ht: verily; aha: says. 

The opponent mentions C.U. VI. 2. 3 where fire is said to have for 
its source Brahman and the T.U. II. 1, where the source of fire is said 
to be air and argues that Brahman is the source of fire for every- 
thing without exception is born from Brahman (M.U. II. 1. 3; see also 
C.U. III. 14. 1; T.U. II. 6). The sūtra says that fire springs from 


1 tatah brahmana | evásambhavo'nutpattih, tad-anyasya sarvasya sarva- 
vijnàna-pratijhiánwpapatteh sambhava utpattir iti. 
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Brahman through intermediate links. Though all things are traced to 
Brahman they are not the immediate effects of Brahman. 

$., Bhàskara and Baladeva take this as the correct conclusion. 
Nimbarka takes this as stating the prima facte view. 


Section 5 (11) 
WATER SPRINGS FROM FIRE 


II. 3. 11. apah 
Water (springs from fire). 

The sūtra explains the order of creation, srsit-krama. See C.U. VI. 
2.3; T.U. II. 1. 

While this is the prima facte view for Nimbarka, it is the correct 
conclusion or siddhanta for $., Bhaskara and Baladeva. 

There is a sūtra which is not mentioned by S., Bhàskara and 
Baladeva. ‘The Earth originates from water.’ prthivi. 


Section 6 (12) 
FROM WATER EARTH 


II. 3. 12. prthivyadhikara-riipa-sabdantarebhyah 

The earth (is meant by the word anna, food) on account of the subject- 
matter, colour and other scriptural texts. 

prihivi: earth; adhtkara-ripa-sabdantarebhyah: on account of the 
subject-matter, colour and other scriptural texts. 

C.U. VI. 2. 4 says that water sent forth food. Does anna mean 
objects fit to be used as food like rice, barley and the hike or cooked 
food or earth? The opponent claims that anna should mean food and 
not earth. The sZira contends that the word occurs in the treatment 
of the elements fire, air, water and so the reference is to the element 
earth. In a complementary passage the black colour is said to be the 
colour of anna. Earth has black colour while eatable things are not 
necessarily black. Even though earth may have different colours, its 
predominant colour is black. Many scriptural texts support the view 
of anna as earth. See T.U. II. 1; B.U. I. 2. 2. Therefore anna denotes 
earth. 

R. quotes M.U. I. 1. 9. 

Nimbàrka adopts the same interpretation though he regards it as 
the prima facie view. 
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Section 7 (13) 
BRAHMAN IS THE CREATIVE PRINCIPLE 


II. 3. 13. tad-abhidhyanad eva tu tal lingat sah 


But he (Brahman ts the creative principle abiding within the elements) 
on account of his desire only and 1ndicatory mark. 

tad-abhidhyanat: because of his desire; eva: only; tu: but; tat-lingat: 
on account of his indicatory mark; sah: he. 

Brahman is described in some texts as the creator of everything. 
There are other passages where certain elements are said to produce 
certain effects. If the opponent points to this conflict, the sūtra 
maintains that the Supreme residing within these elements produces 
these effects and so there is no contradiction. See B.U. III. 7. 3; 
C.U. VI. 2. 3-4. The elements become causes only through the will 
of the Supreme who resides in them. 

Nimbàrka states that the correct conclusion is indicated in this 
sūtra. Independent creatorship belongs only to the Supreme Self 
and not to anything else. 


Section 8 (14) 


THE REABSORPTION OF THE ELEMENTS INTO 
BRAHMAN 


II. 3. 14. viparyayena tu kramo'ta upapadyate ca 


The order (in which the elements are resolved into Brahman) is the 
veverse of that (t.e. the order in which they are created) and this is proved. 
viparyayena: in the reverse order; tu: indeed; kramah: order; atah: 
from that (the order of creation); wpapadyate: is proved; ca: and. 

If the opponent says that the retractation of the elements is not in 
any definite order, the sūtra says that it is the reverse of the order of 
creation. This is seen in ordinary life. He who ascends a stair, has to 
descend it by taking the steps in the reverse order. Each effect passes 
back into its immediately antecedent cause, until the last cause is 
resolved into Brahman. 

R. does not look upon this sūtra as concerned with the order of 
dissolution. He continues the topic of the order of evolution. He 
mentions texts which designate the vital breath and the rest as 
rising directly from Brahman, in opposition to the real order of 
evolution, viz. prakytt, mahat and so on. These texts are explicable 
only on the view that everything arises directly from Brahman. 

Srikantha begins a new section here and reads fáram-paryena in 
place of viparyayena. He deals with the question of the origin of 
sense-organs, mind and the like. 
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Baladeva follows R.'s interpretation, though he takes this sūtra as 
constituting a separate section. 


Section 9 (15) 


THE ORDER OF THE CREATION AND ABSORPTION OF 

ELEMENTAL SUBSTANCES IS NOT AFFECTED BY THE 

CREATION AND ABSORPTION OF SENSE-ORGANS, MIND 
AND THE LIKE 


II. 3. 15. antarà vijianamanasi kramena tal-lingad iti cen navisesat. 


If it be said that in between (Brahman and the elements) intellect and 
mind (are mentioned and so their creation and absorption are to be 
placed somewhere) in the order on account of the inferential indications 
(tn the texts) to that effect, (we say) not so, on account of the non- 
difference (of the intellect and the mind from the elements). 
antara: in between; v17%idna-manasi: intellect and mind; kramena: 
in the order; ¢at-lingat: owing to inferential indications of that; 
tti cet: if it be said; na: not so; avisesat: on account of non-difference. 
In Katha U. 1. 3. 3-4 and M.U. II. 1. 3, mind, intellect and senses 
are mentioned as arising from the Self and so there is a variation 
from the previously stated order of creation and reabsorption. The 
sūtra denies this on the ground that the organs themselves are non- 
different from the elements. See C.U. VI. 6. 5. If the organs are 
sometimes mentioned separately from them, it is only in the same 
way as the mendicant Brahmanas (parivrajakas) are mentioned 
separately from the Brahmanas. Besides the M.U. gives an 
enunciation of the organs and the elements and not the order of their 
creation. So the origination of the organs does not constitute a break 
in the order of the origination of the elements. 


Section 10 (16) 


BIRTH AND DEATH REFER TO THE BODY ONLY AND 
FIGURATIVELY TO THE SOUL CONNECTED WITH THE 
BODY 


II. 3. 16. carácaravyapasrayas tu syat tad-vyapadeso bhaktas tad- 
bhava-bhavitvat 

But the mention of that (viz. the birth and death of the individual soul) 
ts with regard to (the bodies) of moving and non-moving beings, tt is 
secondary (figurative) 1f applied to the soul, on account of (the forms) 
depending on the existence of that (the body). 

cavacaravyapasrayah: depending on the bodies of moving and non- 
moving beings; tu: but; syat: may be; /at-vyapadesah: the mention of 


404 The Brahma Sūtra 


that; bhaktah: secondary, figurative; tat-bhava-bhavitvat: on account 
of those forms depending on the existence of that (the body). 

In ordinary usage we say that Devadatta is born or Devadatta 1s 
dead, and certain ceremonies are also prescribed at the birth and 
death of people. The stra refutes such a doubt and says that the soul 
has neither birth nor death. These belong not to the soul but to the 
body with which the soul is connected. Birth and death do not belong 
to the soul but indicate only the connection and disconnection with 
the body. See C.U. VI. 11. 3; B.U. IV. 3. 8. 

R. gives two interpretations resulting from two readings bhakta and 
abhakta. (i) The reference to moving and non-moving beings is 
figurative, secondary because of their being permeated by Brahman. 
All the words denoting moving and non-moving beings really denote 
Brahman since all objects are modes of Brahman. (i) The forms 
denoting moving and non-moving beings are primary with regard to 
Brahman since the denotative power of all forms depends on the 
being of Brahman. 

Nimbárka follows S. 

Srikantha follows R.’s second interpretation. Baladeva, on the 
whole, follows R. 


Section 11 (17) 
THE ETERNITY OF THE INDIVIDUAL SOUL 


II. 3. 17. natmasruter nityatvàc ca tabhyah 


The soul is not (originated) on account of the statement of Sruti and also 
the eternity resulting therefrom. 

na. not (originated, produced); atma: the individual soul; asruteh: 
since it is not mentioned in the Scriptures; nityatvat: on account of 
being eternal; ca: and; tabhyah: from them. 

If it is urged that at the beginning there was only one Brahman 
without a second and some scriptural passages mention that living 
souls are like sparks produced from a fire and are therefore produced 
from Brahman (B.U. II. 1. 20; M.U. II. 1. 1), it is said in answer that 
the individual soul is not a product for there are no scriptural 
statements to that effect and it is said to be eternal, i.e. not-produced; 
see C.U. VI. 11. 3, VI. 3. 2, VI. 8. 7; B.U. IV. 4. 25; Katha U. 
I. 2. 18; T.U. II. 6. We cannot argue that the soul is divided and 
therefore is a product for it only appears divided on account of 
limiting adjuncts. The passages which speak of the soul's production, 
etc., relate to the soul's connection with the limiting adjuncts. 

According to R., the individual soul is, no doubt, an effect of 
Brahman but has existed in Brahman from all eternity as an 
individual being and a mode, prakara, of Brahman. It is true that 
the material elements also subsist in Brahman but there is a 
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difference. The material elements exist in a subtle condition prior to 
creation and do not possess the qualities which render them objects 
of ordinary experience. They are said to originate when they pass 
into a gross condition at the time of creation. The souls, on the 
other hand, possess at all times the same essential qualities. They are 
cognising agents. Only at the time of the new creation they connect 
themselves with bodies and their intelligence undergoes a certain 
expansion or development, vikdsa, as distinct from the contracted 
state (sankoca) in which they were prior to creation. The change is not 
one of essential nature, svaripanyathàbhava. 

R., Srikantha and Baladeva read $ruteh instead of asruteh but give 
the same interpretation. 


Section 12 (18) 
THE SOUL AS INTELLIGENCE 


III. 3. 18. 7yo'ta eva 
(The soul 1s) intelligence, for thts very reason. 
jfiah : intelligence; ata eva: for this very reason. 

There are different views about the nature of the soul, whether 
its intelligence is adventitious or natural to it. The opponent 
argues that as the soul does not remain intelligent in the states of 
sleep, swoon, and as we say when we wake up from sleep that we are 
not conscious of anything, it is clear that intelligence is intermittent 
and so adventitious only. The answer to this objection is stated by 
$. Intelligence is not a product. Brahman is of the nature of intelh- 
gence and appears as the individual soul owing to its contact with 
the limiting adjuncts. See B.U. III. 9. 28. 7, IV. 3. 11, IV. 3. 14. 
IV. 5. 13; C.U. VIII. 12. 4; T.U. II. 1. While the soul's essential 
nature is intelligence the senses serve the purpose of determining the 
special object of each sense such as smell and so on. See C.U. VIII. 
12. 4. Even in sleep persons have intelligence. For if intelligence were 
non-existent in sleep, the individual could not say that he did not 
know anything in deep sleep. The absence of objects is mistaken for 
the absence of intelligence even as the light pervading space is not 
apparent owing to the absence of things to be illuminated and not to 
the absence of its own nature. The view of the VazSeszka and others 
that the soul is itself non-intelligent and intelligence is adventitious 
is wrong. 

R. explains jñah by jsiafr, the knower, and uses the sZfra against the 
Sadmkhya and the Advaita Vedanta. He maintains that the soul is not 
pure intelligence but a knowing agent. Jñah is jñäāty and not jñänam. 
R. is opposed both to the VazSestka which holds that the soul is of a 
non-conscious nature and to the Advaita Vedanta which holds that 
the soul is pure consciousness. 

Nimbarka follows R. 
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Section 13 (19-32) 
THE SIZE OF THE SOUL 


II. 3. 19. utkranti-gaty-agatinam 

(The soul is not infinite in size on account of the scriptural declarations 
of) passing out, going and returning. 

ulkránti-gati-àgatinam: passing out, going and returning. 

The question taken up for consideration is the size of the soul, 
whether it is atomic or medium-sized or of infinite size. There are 
passages which declare the soul to be of atomic size. The opponent 
maintains that its passing out and returning will be possible only if it 
is of limited size. See B.U. IV. 4. 6; K.U. III. 3, I. and 2. Movement is 
impossible in the case of an all-pervading being. If it is of limited 
size, it can only be of the atomic size since the position that it 1s of 
the same size as the body has already been refuted. 


II. 3. 20. svatmaná cottarayoh 


And on account of the latter (going and returning) being connected with 
their soul (the soul 1s of atomic size). 

svatmana: (being connected directly) with their soul; ca: and; 
uttavavoh: the latter two. 

So far as passing out is concerned, it may be said that the soul 
passes out when it ceases to be the ruler of the body, when the 
results of its former actions are exhausted. A ruler of the village may 
be said to go out when he ceases to be the ruler. But the other two 
activities are not possible in the case of a being who does not move. 
Going and returning are activities abiding in the agent. Some texts 
mention the parts of the body from which the soul starts in passing 
out. B.U. IV. 3. 11; IV. 4. 2; IV. 4. 1. So the soul is the size of the 
atom. 


II. 3. 21. nànuratacchruter iti cen netaradhikarát 


If it be said that (the soul is) not atomic, as the Scriptures state tt to be 
otherwise (i.e. all-bervading) (we say) not so on account of the other one 
(the Highest Self) being the subject-matter (of those texts). 

na: not; anuh: atomic; atat-Sruteh: since the Scriptures (state it) to 
be otherwise; 2/2 cet: if it be said; na: not so; itaradhtkarat: owing to 
another principle being the subject-matter. 

If it be said that there are scriptural passages which hold that 
the soul is all-pervading (B.U. IV. 4. 22; T.U. II. 1), the opponent 
argues that these refer to the Highest Self and not to the 
individual soul. 

R. mentions B.U. IV. 4. 13 as referring to pratibuddha ãtmå and not 
to the individual soul. 
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II. 3. 22. svasabdonmanabhyam ca 


And also on account of direct statements and infinitesimal measure (the 
soul 1s atomic). 

svaSabda-unmanabhyam: on account of direct statements (of the 
texts) and infinitesimal measure; ca: and. 

M.U. III. 19 refers to the atomic self, anur dtma. From passages 
(S.U. V. 8 and 9) that ‘this living self is to be known as a part 
of the hundredth part of the point of a hair divided a hundredfold’ 
the self seems to be of the size of the point of a goad. It is clear that 
the soul is of atomic size. unmana is uddhytya manam, a measure 
which is distinct from all gross measures. It means an intensely 
minute measure according to Srinivasa. 


Il. 3. 23. awirodhas candanavat 


(There is) no contradiction as in the case of the sandal-paste. 
avirodhah: no contradiction; candanavat: like the sandal-paste. 

If the objection is raised that if the soul is assumed to be of the 
atomic size and so to occupy only one point of the body, how can one 
feel any sensation over the whole body as one does when he is bathing 
in a river or feels hot over the whole body in summer, the answer is 
given by way of an example. Though sandal-paste is applied only to a 
particular part of the body, it gives an agreeable sensation extending 
over the whole body. The soul may occupy only one part of the body 
and yet experience pleasure and pain extending over the whole body. 
Sce also B.G. XIII. 33. 


II. 3. 24. avasthiti-vatsesyad iti cen nàbhyupagamad dhydi hi 

If tt be said (that the two cases are not parallel) on account of the spectal 
position (of the sandal-paste), (we say that it is) not so on account of the 
admission (in the Scriptures of a special seat for the soul, viz.) in the 
heart alone. 

avasthiti-vai$esyát: on account of the special position; tért cet: if it be 
said; na: not so; abhyupagamat: on account of the admission; Aydt: in 
the heart; kt: alone. 

A possible objection to the atomic size of the soul is mentioned. It 
is true that the sandal-paste occupics a particular part of the body 
and yet gladdens the whole body, but we do not know that the soul 
occupies a particular place. To this the answer is given that the soul, 
according to some texts, is said to reside within the heart (B.U. 
IV. 3. 7). So it is atomic in size. 


IT. 3. 25. gunad va lokavat 
Or on account of tts quality (intelligence) as in the world. 
gunat: on account of quality; và: or; lokavat: as in the world. 
In the world we find that a light placed in one corner illumines the 
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whole room. So also the soul, though atomic and so occupying a 
particular portion of the body, may, because of the quality of 
intelligence, pervade the whole body and experience pleasure and 
pain throughout the body. 

Sandal-paste consists of parts and by the diffusion of its imper- 
ceptible particles may refresh the entire body but the soul as atomic 
does not possess any parts. A quality cannot extend beyond that in 
which it inheres and abide elsewhere. The whiteness of a cloth does 
not extend beyond the cloth. We cannot say that the soul is like the 
light diffused from a lamp for the light itself is admitted to be a 
substance. The reply to this objection is given in the next sūtra. 

R. and others read alokavat. 


II. 3. 26. wyatireko gandhavat 


The extending beyond 1s as 1n the case of smell. 

vyatirekah: extending beyond the object; gandhavat: like smell. 
Even as the smell extends beyond the substance which gives it off, 

so the quality of intelligence extends beyond the soul which is atomic. 
R. points out that just as smell which is a quality of earth is distinct 

from earth, so is knowledge different from the knowing subject. 


II. 3. 27. tathà ca darsayatt 


Thus also (the Scripture) declares or shows. 
tatha: thus; ca: also; dar$ayati: shows or declares. 
Scripture declares that the atomic soul pervades the whole body on 
account of the quality of intelligence. See K.U. IV. 20; B.U. I. 4. 7. 
R. and Nimbarka treat the sūtra as part of the previous one. 


II. 3. 28. prthag upadesat 
On account of the separate teaching (about soul and intelligence). 
prthak: separate; wpadesát: on account of teaching. 

There are passages (B.U. II. 1. 17) which declare soul and intelligence 
to be separate. See also K.U. III. 6. 

According to S., savas 19-28 state the parva-paksa or the prima 
facie view that the soul is atomic while the siddhanta is stated in the 
next sūtra. It is not usual to state the prima facte view at such length. 

R. mentions B.U. IV. 3. 30, III. 7. 22; T.U. II. 5. 1. 

According to R., sūtra 19 states the siddhanta that the soul is of 
minute size. Sütras 20-25 confirm this view and repudiate objections 
raised against it. Savas 26-29 consider the question already raised 
in odi 18 about the relation of jñãtr, the knower, to jñāãna, know- 
ledge. 

Baladeva considers the objection that intelligence is not a 
permanent attribute of the soul and holds that it is, since there is a 
separate statement in Scripture to that effect. 
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II. 3. 29. lad-guna-sáratvat tu tad vyapadesah prajnavat 


But that declaration (as atomic) is on account of tts having for its 
essence the qualities of that (i.e. the buddhi) even as the Intelligent Self 
(which is all-bervadtng is said to be atomic). 

tad-guna-saratvat: on account of its having for its essence the 
qualities of that; tw: but; tat: that; vyapadesah: declaration (as to 
atomic size); fràjfiavat: like the Intelligent Self. 

For S., this sūtra discusses the size of the self. $. argues that 
atomicity essentially belongs to buddhi or understanding and is 
wrongly referred to the Self which is the Highest Brahman. As 
Brahman is all-pervading, the soul also is all-pervading. See B.U. 
IV. 4. 22. If the soul were of atomic size, it could not experience 
sensations extending over the whole body. 1t cannot be said that 
this is possible owing to the soul's connection with the sense of 
touch (the skin) for then, when we tread on a thorn we should 
experience pain over the whole body and not merely in the sole of the 
foot, which is not so. The quality of an atom cannot diffuse itself 
beyond the confines of the atom. The light emitted from a lamp is not 
a quality but a different kind of substance. Again, if the intelligence 
of the soul pervades the whole body, the soul cannot be atomic. 
Intelligence constitutes the essential nature of the soul, even as heat 
and light constitute the nature of fire. It has already been shown that 
the soul is not of the same size as the body: II. 2. 34. It can only be 
all-pervading. Its atomic nature is due to its association with mind, 
etc., in the empirical world. When S.U. V. 9 states that the soul is 
atomic and again that it is infinite, its infinity is primary or rcal and 
its atomicity is metaphorical. See also $.U. V. 8 and M.U. III. 1. 9. 
All statements about the soul's abiding in the heart or passing out 
depend on the limiting adjuncts. See K.U. III. 6, Prasna U. VI. 3. 4; 
C.U. III. 14. 2 and 3. 

According to R., this sūtra belongs to the jA&anadhikarama, the 
section dealing with the self as knower. The self may be referred to as 
knowledge also, for knowledge is the self's essential characteristic. 
Brahman is described as 7füánam in the text, satyam, jfünam, 
anantam, brahma. 

Srikantha and Baladeva agree with R.’s view. 


II. 3. 30. yavad atma-bhavitvac ca na dosas tad darsanat 


There 1s no fault (for the connection of the soul with the intelligence 
lasts) as long as the soul exists, because this 1s observed (in the Scripture). 
yavat: so long as; atma-bhavitvat: the soul exists; ca: and; na dosah: 
there is no fault; ¢at-darsanat: because it is seen. 

If the objection is raised that the conjunction of the soul and the 
intellect which are different entities is bound to end sometime and 
then the soul will cease to exist altogether or at any rate cease to be 
an individual, samsarin, the reply is given that the conjunction will 
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last as long as the soul continues to be an individual and its ignorance 
is not destroyed by the realisation of knowledge. This is evident from 


the Scriptures. See B.U. IV. 37. 

R. and Srikantha hold that because it is seen that all cows are 
hornless and so on and are called cows since they possess the generic 
character of cowness, knowledge is an attribute which is met with 
wherever a self is, there is no objection to the self being designated by 
that attribute. While Ś. holds that the soul may be called anu or 
atomic, since it is connected with the buddhi or intellect in the 
samsava condition, R. holds that the soul may be called vzj#ana or 
knowledge because the latter constitutes its essential quality as long 
as it exists. 


II. 3. 31. pumstvddivat tv asya sato bhivyakti-yogat 


As in the case of virility and so on, verily, on account of the mani- 
festation being possible only on its existing potentially. 

pumstvadivat: as in the case of virility, etc.; £4: verily; asva its (ofthe 
connection with the intellect); satah: existing; abhivyakti-yogat: on 
account of the manifestation being possible. 

If the objection is raised that in susuptz, or deep sleep, there is no 
connection with the intellect (see C.U. VI. 8. 1) and so it is wrong to 
say that the connection lasts as long as the individualised state 
exists, the answer is given in this si#va that even in the state of deep 
sleep the connection exists in a potential form. Were it not so, it 
could not have become manifest in the awakened state. See B.U. 
VI. 8. 2 and 3. Virility becomes manifest in youth because it exists in 
a potential condition in the child. 

R. holds that consciousness is always there; only in waking state 
and dream, it relates itself to object. jñātrtvam eva jivaimanah 
svarüpam. To be a knower, subject is the essential character of the 
self. When it is said that the released self has no consciousness, 
sanyiia (B.U. II. 4. 12), it only means that it has no consciousness of 
birth, death and so on, which, in the state of samsara, is caused by the 
connection of the self with the elements. 

Bhaskara agrees with S. in holding that the soul's connection with 
intellect exists potentially in the state of deep sleep, etc., and is 
manifested in the state of waking. 


II. 3. 32. nityopalabdhyanupalabdhiprasango nyatara-niyamovanyatha 


Otherwise (t.e. if no intellect existed) there would result either constant 
perception or (constant) non-perception or else the limitation of the power 
of either of the two (of the soul or the senses). 

nityopalabdhi: constant perception; anupalabdhi: (constant) non- 
perception; prasangah: there would result; anyatara-niyamah: 
limitation of the power of either of the two; và: or else; anyathá: 
otherwise. 
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If the internal organ (antah-karana) of which the intellect is a mode 
is not accepted, then as the senses are always in contact with their 
objects, there would result the perception of everything as the 
requisites of the soul, the senses and objects are present. If this is 
denied, then there can be no knowledge and nothing would ever be 
known. The opponent will have to accept the limitation of either the 
soul or the senses. The self is changeless. The power of the senses 
which is not impeded either in the previous moment or in the 
subsequent moment cannot be limited in the middle. We have 
therefore to accept an internal organ through whose connection and 
disconnection, perception and non-perception result. We find texts 
which say: ‘I am absent-minded. I did not hear it.’ B.U. I. 5. 3. So 
there 1s an internal organ of which intellect is a mode and it is the 
connection of the self with this that causes individuation in samsara. 

R. criticises the view that the self is omnipresent and mere know- 
ledge, for then consciousness and non-consciousness would take place 
together permanently everywhere or else there would be definite 
permanent restriction either to permanent consciousness or non- 
consciousness. This would mean that there would be everywhere and 
at all times simultaneous consciousness or non-consciousness. If, on 
the other hand, it were the cause of consciousness only there would 
never and nowhere be unconsciousness; if it were the cause of non- 
consciousness there would never and nowhere be consciousness of 
anything. R. holds that the self abides within bodies only and 
consciousness takes place there only and nowhere else. 

R. criticises the Vaisestha view of the self also. 

Nimbàrka states that on the view of an all-pervasive soul the 
perception and non-perception, the knowledge and the release of the 
soul must all become eternal. The soul will be either eternally bound 
or eternally free; thus there must be a restriction with regard to the 
one or the other. 

Srinivasa following Nimbarka holds that the individual soul is 
possessed of the attribute of being a knower, is knowledge by nature 
and atomic in size. 

$. views sütras 19-28 as the statement of the parva-paksa that the 
individual soul is atomic in size and holds s#ra 29 as the statement 
of the siddhanta that the individual soul is all-pervading but is 
spoken of as atomic in some scriptural passages because the qualities 
of the internal organ which is atomic constitute the essence of the 
individual soul as long as the latter is implicated in samsdra. R. 
contends that the sara 19 states the stddhanta view that the soul is of 

minute size, s#vas 20-25 confirm this position and refute objections 
to it. According to him, sétras 26-29 consider the relation of the soul 
as knowing agent to knowledge. 
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Section 14 (33-39) 
THE SOUL AS AGENT 


Il. 3. 33. kartā §dastrarthavativat 


(The soul is) an agent, because of Scripture having a meaning. 
karta: agent; Sdstrarthavattvat: because the Scripture has a meaning. 

Scriptural injunctions like 'He is to sacrifice' 'He is to give' will 
have meaning only if the soul is an agent. If the soul were not an 
agent, these injunctions would become pointless. R. sets forth the 
opponent's view that the soul is non-active and only prakrti acts. 
See Katha U. II. 18; B.G. III. 27, XIV. 19, XIII. 20. R. refutes this 
view by declaring that the soul is an agent, not the gunas. The very 
term Sastra is derived from Sas, to command, and commanding means 
impelling to action. śāsanāc ca Sastram, Sásanam ca pravartanam, 
$astrasya ca pravartakatvam bodha-janana-dvarena. Pūrva Mimamsa 
sūira IIT. 7. 18 declares that the fruit of the injunction belongs to the 
agent. The texts quoted in support of the opponent's view mean that 
the activity of the soul is due not to its own nature but to its 
connection with the gunas. See B.G. XIII. 21; XVIII. 16. Srinivasa 
quotes 'Only doing works here, let one desire to live a hundred 
years’. (Iga U. 2.) ‘One desiring heaven should perform sacrifices.’ 
(Tatttiriya Samhita II. 5. 5.) ‘One desiring salvation should worship 
Brahman. Let one worship calmly.' (C.U. IIT. 14. 1.) 

$. and Bhaskara hold that the soul's state of being an agent is not 
natural but is due to limiting adjuncts. 


II. 3. 34. vthàropadesat 


And on account of the teaching of its moving about. 
vihàra: moving about; upadesat: on account of the teaching. 

The texts 'The immortal one goes wherever he likes' (B.U. IV. 
3. 12); ‘He moves about, according to his pleasure, within his own 
body' (B.U. II. 1. 18), are considered here to be teaching the moving 
about of the soul. 

All commentators agree on this sara. Only R. takes this and the 
next sūtra as one by adding a ca: upadanat viháropadesác ca. 


II. 3. 35. wpadanat 


On account of (its) taking (the organs). 
upadanat: on account of taking. 

B.U. II. 1. 18 says that the soul in the state of dream takes the 
organs with it. This shows that the soul is an agent. 


II. 3. 36. vyapadesac ca kriyayam na cen mirde$a-viparyayah 
(The soul 1s an agent) also because 1t is designated as such with regard to 
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action; tf tt were not such, the designation (would have been) of a 
different character. 

vyapadesat: because of the designation; ca: also; krityayam: with 
reference to action; na cet: if it were not so; nirdesSa-viparyayah: the 
designation (would have been) of a different character. 

If the objection is raised that agency belongs to intelligence or 
buddhi from the texts ‘Intelligence performs sacrifices and it also 
performs all acts’ (T.U. IT. 5), it is said in reply that intelligence refers 
to the soul as agent. See B.U. IT. 1. 17, where intelligence is said to be 
the instrument through which the self acts. 

Buddhi is the instrument of action according to R. As the word 
used is v7?fiánam and not vijfianena, it refers to the soul as agent. 


II. 3. 37. upalabdhivad anzyamah 


The absence of restriction 1s as 1n the case of perception. 
upalabdhivat: as in the case of perception; anzyamah: there is no 
restriction. 

If it is argued that if the soul is the agent apart from buddhi, it 
would, being independent, bring about what is pleasant and useful 
and not the opposite, the s#iva states in reply that there is no such 
restriction. As the soul perceives what is agreeable and disagreeable, 
so it can bring about what is pleasant and unpleasant. If it be said 
that in the act of perception there are causes of perception, that does 
not invalidate the view that the perceiver is the soul. In action also, 
the soul is not absolutely free since it depends on differences of 
place, time and efficient causes but the agent does not cease to be 
agent because he requires assistance. À cook remains the agent in the 
action of cooking, though he requires fuel, water and so on. 

R., Srikantha, Baladeva interpret the sūtra differently. If prakyti 
were the agent and not the soul, then there would be non-restriction 
of actions as in the case of perception. Just as it is shown that, if the 
soul be all-pervading, no definite perception will be possible, so also 
if prakyit be the agent, no definite activity will be possible; for if 
prakrit be all-pervading and common to all, all activities would 
produce results in the case of all souls or produce no results in the case 
of any soul. For if each soul is held to be omnipresent, they are all of 
them in equal proximity to all parts of prakrti. We cannot say that 
the distribution of results will depend on different internal organs for 
the omnipresent souls cannot be exclusively connected with any 
particular internal organ. 


II. 3. 38. śakti viparyayat 


On account of the reversal of power. 
Sakti: power; viparyayat: on account of reversal. 

If intellect or buddhi, which is an instrument, becomes the agent and 
ceases to function as an instrument, then we will have to devise 
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something else as an instrument. The dispute concerns only terms 
for we need an agent different from the instrument. 

R. points out that, if the internal organ were the agent, it would 
also be the enjoyer. Then there would no longer be any proof for the 
existence of the self but the texts teach that the person, the soul 
exists on account of the fact of enjoyment. puruso’sti bhoktr-bhavat. 
Samkhya Karikà 17. 


II. 3. 39. samadhyabhavac ca 


And on account of the impossibility of deep concentration. 
samādhi: deep concentration; abhávat: on account of impossibility; 
ca: and. 

We are asked to realise the Self: B.U. II. 4. 5; C.U. VIII. 7. 1; 
M.U. II. 2. 6. If the soul were not the agent, it would be incapable of 
activities like ‘hearing, reflecting and meditating’ which lead to 
samadht or self-realisation. Then there would be no liberation for the 
soul. It is therefore clear that the soul alone is the agent and not the 
intellect. 

R. points out that in the final state of meditation called samadhi, 
the meditator realises his difference from prakrtt of which the 
internal organ is a modification. So the self is different from the 
intellect. 


Section 15 (40) 


THE SOUL IS AN AGENT WHEN CONNECTED WITH THE 
ADJUNCTS 


II. 3. 40. yatha ca taksobhayatha 


And like a carpenter, in both ways. 
yatha: like; ca: and; taksd: carpenter; ubhayatha: in both ways. 

The soul's agency is established in the previous s#vas. The question 
is raised whether the agency represents the real nature of the Self or is 
only a superimposition. The Nyäya school holds that it is its real 
nature. The Upanisads declare that the Self is non-attached. 
B.U. IV. 3. 7, 15; Katha U. I. 3. 4. The reconciliation is effected by 
the example of the carpenter. The soul is an agent when connected 
with the instruments of action, buddhi, etc., and ceases to be so when 
dissociated from them even as a carpenter works so long as he wields 
his instruments and rests when he lays them aside. The Self is active 
in waking- and dream-states and is blissful when it ceases to be an 
agent as in deep sleep. The Self's true nature is inactive but it 
becomes active when it is connected with its upddhts or adjuncts. 

R. holds that activity is an essential attribute of the soul but from 
this it does not follow that the soul is always actually active. A 
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carpenter, for example, though furnished with the requisite instru- 
ments, may either work or not work as he chooses. If the internal 
organ, on the contrary, were essentially active, it would be acting 
constantly since as a non-sentient being it could not be influenced by 
particular reasons for action, such as the desire for enjoyment. 

Nimbarka holds that the soul acts or does not act according to its 
own wish. Srinivasa adds that acting or refraining from action is not 
possible on the part of buddhi which is an instrument like the axo, by 
reason of its non-sentience. On account of the constancy of its 
proximity to a sentient being and the absence of any desire on its 
part, being non-sentient, we will have either perpetual activity or 
perpetual non-activity. 

Baladeva points out that the carpenter is an individual agent when 
he acts through his instruments and a direct agent when he is 
handling the instruments. So also the soul is an indirect agent 
through its sense-organs and a direct agent in the act of controlling 
these sense-organs. 


Section 16 (41-42) 
THE SOUL'S DEPENDENCE ON THE LORD 


II. 3. 41. parat tu tac-chruteh 


But that (agency of the soul) ts (derived) from the Supreme Lord: so 
Scripture (teaches). 

parat: from the Supreme Lord; £u: but; tat: that (agency); $vuteh: 
Scripture (teaches). 

The texts considered are K.U. III. 8. ‘This one, truly, indeed 
causes him whom he wishes to lead up from these worlds to perform 
good actions. This one, indeed, also causes him whom he wishes to 
lead downward, to perform bad actions.’ Satapatha Brahmana 
XIV. 6. 7. 30. 'He who dwelling within the self pulls the self within', 
ya atmani tisthann átmánam antaro yamayatitr. 

The soul in the state of samsdadra when it appears as agent and 
enjoyer is brought about through the permission of the Lord who is 
the Highest Self, the supervisor of all actions, the witness residing in 
all beings, the cause of all intelligence. We must assume therefore that 
yes release is effected through knowledge caused by the grace of the 

ord.! 

R. supports the view by quotations from the B.G. XV. 15; XVIII. 
61 


Nimbarka uses Taittiriya Avanyaka III. 11. 1. 2 to support the 


1 avidydvasthayam karya-karana-sanghato'vivekadarsino jivasyavidyatimi- 
rándhasya satah parasmád àtmanah karmadhyaksat sarvabhitddivasat saksinas 
celayitur  i$varádt  lad-anwjfiayá — kartytva-bhoktriva-laksanasya — sasisarasya 
siddhis tad-anugraha-hetukenaiva ca vijndnena moksa-siddhir bhavitum arhati. S. 
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view that the individual soul is not an agent independently. His 
agency is subject to the control of the Supreme Lord. 


II. 3. 42. kria-prayatnapeksas tu vihita-pratisiddhavatyyarthadibhyah 


But (the Lord's making the soul act) 1s dependent on the efforts made (by 
it), only thus will the injunctions and prohibitions, etc., be meaningful. 
hrta-prayatna-apeksah: is dependent on the efforts made; tu: but; 
vthita-pratisiddha-avatyyarthadibhyah: on account of the meaning- 
fulness of injunctions, prohibitions, etc. 

This sūtra refutes the objection that the Lord must be cruel and 
whimsical since he makes some do good actions and others evil 
actions. The Lord directs the soul taking into account previous good 
and bad deeds. The Lord is a mere occasional cause, in allotting to 
the souls unequal results. The analogy of rain is used. The rain 
constitutes the common occasional cause for shrubs, bushes, corn, 
etc., which belong to different species and spring each from its 
particular seed, for the inequality of sap, flowers, fruits and leaves 
results neither when the rain is absent nor when the special seeds are 
absent; so the Lord arranges favourable or unfavourable conditions 
for the souls taking into account their previous efforts. Since 
samsara is beginningless and endless, the objection of infinite regress 
cannot be raised. 

R. cites B.G. X. 8, 10, 11; AVI. 8-19. 

While in II. 1. 33, it is shown that the Lord is not partial as a 
creator, here it is shown that he is not partial as an zmstigator. So the 
Lord cannot be accused of cruelty or partiality. Only thus will 
injunctions and prohibitions have a meaning. This does not take 
away from the independence of the Lord, even as a king who 
rewards or punishes his subjects according to their deeds does not 
lose his independence. 


Section 17 (43-53) 


THE RELATION OF THE INDIVIDUAL SOUL TO 
BRAHMAN 


II. 3. 43. amso  nànà-vyapadesád amyathà capi ddsakitavaditvam 
adhiyata eke 
(The soul 1s) a part (of the Lord) on account of the declaration of 
difference and otherwise also; for in some (rescenstons of the Vedas) (it) 
ts spoken of as being (of the nature of) slaves, fishermen, etc. 
amsah: part; nadna-vyapadesat: on account of the declaration of 
difference; anyatha: otherwise; ca: and; api: also; dása-kitaváditvam : 
being of the nature of slaves, fishermen, etc. 

In the previous section, it has been said that the Lord controls the 
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soul. Here the question is raised about the relation of the individual 
soul to Brahman. Is the relation between the two one of master and 
servant or fire and its sparks? This stra suggests that the soul is a 
part of Brahman as the spark is a part of fire. As Brahman does not 
consist of parts, the soul can only be an imagined part, 'a part as it 
were’. We do not view the Lord as identical with the soul because of 
the declaration of difference. See C.U. VIII. 7; B.U. IV. 4. 22. There 
are also passages which teach the non-difference of the Lord and the 
soul. $.U. IV. 3; Taittirīya Aranyaka III. 12. 7. There is a certain 
passage of the Atharva Veda which asserts that ‘Brahman are the 
fishermen, Brahman the slaves, Brahman these gamblers, ete.’ 
‘brahmadasa brahmaddasa brahmaiveme kitavah.’ Since there are 
statements of difference and non-difference, the soul is said to be a 
part of the Lord. 

R. holds that the souls are in reality parts of Brahman and not 
mercly in appearance as S. suggests by the phrase ‘amsa tva’. He 
refutes the other views of absolute difference, absolute non- 
difference and imaginary difference due to limiting adjuncts. 

Nimbàrka and Srinivasa argue that the individual soul is neither 
absolutely different from the Highest Person nor absolutely non- 
different from him but is a part of the Highest Self. Part does not 
mean a portion that can be cut off for that would contradict texts 
like ‘without part’. $.U. VI. 19. The individual soul is by nature 
different from the Supreme Person predicated to be the whole and yet 
non-different from him as its existence and activity are under the 
control of the whole. 

Srikantha says, if it is declared of the class of intelligent beings that 
it is an avisa or fragment of Brahman, as a particular mode of what 
is qualified, being of the same nature as inseparable attributes like 
light, etc., it may be true of the class of non-intelligent beings as well. 


II. 3. 45. apt ca smaryate 


And 1t 1s also stated in smrti. 
api: also; ca: and; smaryate: is stated in the smrti. 

The text here is B.G. XV. 7. ‘A fragment of my own self 
(mamaivamsah), having become a living soul, eternal, in the world of 
life, draws to itself the senses of which the mind is the sixth, that rest 
in nature.' 

R. omits tbe ca. 


II. 3. 46. rakasadivan naivam parah 

The Highest Lord is not (affected by pleasure and pain) like this (the 
individual soul), even as light, etc. (are not affected by the shape of the 
things they touch). 

prakasadivat: like light, etc.; na: is not; evam: like this; parah: the 
Highest. 
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The objection that, if the soul is a part of Brahman, the imper- 
fections of the soul affect Brahman also is answered in this saxa. As 
the all-pervading sun looks straight or bent when it comes into 
contact with particular objects or as the ether enclosed in a jar 
seems to move when the jar is moved or as the sun appears to shake 
when the water in which it is reflected shakes but in reality none of 
these undergoes these changes, so also the Supreme is not affected by 
pleasure and pain which are experienced by the individual soul which 
is a product of ignorance and is limited by adjuncts of buddhi, etc. 

R. makes out that the individual soul is a visesana of the Highest 
Self, standing to it in the relation of part to whole. The Highest Self 
is not of the same nature as the individual soul. As the luminous body 
is of a nature different from that of its light, so the Highest Self differs 
from the individual soul which is a part of it. As the attribute and the 
substratum are not identical, the soul and Brahman are not the same. 

Srikantha develops here his distinctive visistadvaita. 

Baladeva begins here a new section dealing with the queston of the 
Lord's incarnations. Supreme (incarnations are) not so, (i.e. parts of 
the Lord as the individual souls are) as in the case of light. Though 
incarnations and individual souls are both parts of the Lord, the 
word amSa has a different meaning when applied to the incarnations. 
They represent the entire Lord. 


II. 3. 47. smaranti ca 


And the smrits state. 
smarantt: the smrtis state: ca: and. 

The texts M.U. III. 1. 1; Katha U. II. 5. 11 state the difference. 
‘It is not stained by the fruits of actions any more than a lotus leaf by 
water.’ na lipyate phalats capt padma-patram ivambhasad. M.B. 
XII. 13754. 

R. and Srikantha quote other texts to show that the soul is an 
attribute of the Lord. 

Baladeva uses other texts to show that incarnations are not parts 
of the Lord in the same sense in which the individual souls are. 


II. 3. 48. anujiia-barthàrau deha-sambandhaj jyotiradivat 


Injunctions and prohibitions (are possible) on account of the connection 
(of the soul) with the body, as in the case of light, etc. 
anujna-partharau: injunctions and prohibitions; deha-sambandhát : on 
account of the connection with the body; jyotir-ādivat: like light, etc. 
Permissions and prohibitions are possible, because the Self, though 
one, is connected with various bodies. The connection, however, 
originates in the erroneous notion that the Self is the aggregate of the 
body and so on. When the error is removed and knowledge obtained, 
there are no obligations. Fundamentally all obligation is an erroneous 
imagination existing in the case of him only who does not see that 
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his Self is no more connected with a body than the ether is with 
jars and the like. The illustration of light is given to show that, 
though light is one only, we shun the light which shines on unholy 
places and not that which falls on pure ground. Some things con- 
sisting of earth are desired like diamonds and beryls; others like dead 
bodies are shunned. 

While S. develops his doctrine of adhyasa, Bhaskara speaks of his 
doctrine of upadhi. 

R. holds that though all souls are essentially of the same nature as 
parts of Brahman, permissions and exclusions are possible for the 
reason that each individual soul is joined to some particular body, 
pure or impure. 

Baladeva continues his view of the distinction between incar- 
nations and ordinary individuals. While the individual soul, though a 
part of the Lord, is connected with ignorance and a body and is as 
such under the control of the Lord for its activity and inactivity, 
incarnation, though a part of the Lord, is not under his control. The 
eye or the power of vision though a part of the sun depends on the 
permission and presence of the sun for its activity or otherwise, 
while a ray of the sun, though a part of the sun, is identical with it and 
does not depend on the permission of the sun. 


II. 3. 49. asantates cavyatikarah 


And on account of the non-extension (of the individual soul beyond its 
own body) there is no confusion (of the results of actions). 

asantateh : non-extension (beyond its own body); ca: and; avyatikarah : 
no confusion (of results of actions). 

If it is argued that on account of the unity of the Self, there would 
result a confusion of the results of actions, since everyone would get 
the results of actions of everyone else, it is said in reply that the 
individual soul is connected only with a particular body, mind, etc. 
Since the individual souls are thus different from each other there is 
no possibility of confusion. 

R. understands avyattkarah to mean absence of confusion. 

There is no mixing up of the accumulated merit and demerit of 
various souls since they are distinct, are of atomic size and reside in 
separate bodies. R. suggests that the other views of the soul being 
Brahman deluded or Brahman affected by a limiting adjunct are 
incapable of explaining how the experiences of the different selves 
are not mixed up.! 

Nimbarka says that the individual souls are parts of the all- 
pervasive being and are themselves all-pervasive by reason of the 
attribute of knowledge, yet they, being atomic in size, are not 
all-pervasive and so there is no confusion among their actions. 


1 bhranta-brahma-jiva-vade copahita-brahma-jiva-vade ca jivaparayor jluanam 
ca bhogavyatikarádayah sarve dogáh santi. 
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Baladeva argues that the soul is atomic and not full and perfect 
like an incarnation and so is different from him. 

Srikantha reads avyatirekah for avyatikarah. Though the souls are 
distinct, their experiences are similar. The experiences, though 
similar, are not mixed up. 


II. 3. 50. abhdsa eva ca 


And (the individual soul 1s) only a reflection (of the Supreme Lord). 
abhasah: a reflection; eva: only; ca: and. 

The individual soul is a mere reflection of the Highest Self 
analogous to the reflection of the sun in the water. It is neither 
directly the Highest Self nor a different thing. Even when one 
reflected image of the sun trembles, another reflected image does not 
on that account tremble also, so when one soul is connected with 
actions and results of actions, another soul is not on that account 
connected likewise. There is therefore no confusion of actions and 
results. 

S. here criticises the Samkhya and the Vaisesika theories of the self. 

This stra is taken by the Advaita Vedantins as a statement of 
pratibimba-vada, that the individual soul is but the reflection of the 
Self in buddhi as distinct from the avaccheda-vada or the view that the 
soul is the Highest Self in so far as it is limited by its adjuncts. 

Bhaskara reads vd in place of ca and criticises S.’s view. 

R. interprets abhasa as hetvabhasa,a fallacious argument,and makes 
out that the view that the soul is Brahman in so far as it is limited by 
non-real adjuncts is an erroneous argument. R. points out that the 
obscuration of the light of that which is nothing but light mcans 
destruction of that light. prakdSatha-svariipasya prakasa-tirodhànam 
prakasa-nasa eva. If difference is due to wpadhis, which are the 
products of avidya, then the spheres of experience are bound to be 
mixed up as the thing with which all the limiting adjuncts 
connect themselves is one only: avidyá-parikalpitobadhi-bhede hi 
sarvopadhibhir-upahita-svarüpas yaikatvábhyupagamad bhoga- 
vyalikaras tad-avastha eva. 

Srikantha follows R. in criticising the reflection theory. 

Nimbàrka and Srinivasa read dbhdsah and make out that the 
arguments of Samkhya and VaitSestka are fallacious. 

Baladeva makes out that the equation of the individual soul with 
the incarnation is fallacious since it involves the fallacy of undistri- 
buted middle. Simply because soul and incarnation are both parts 
of the Lord we cannot equate the two. 


II. 3. 51. adrstánityamat 


On account of the unseen principle being non-restrictive. 
adrsta: the unseen principle; antyamat: on account of being non- 
restrictive. 
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Adrsta is the unsecn principle of the nature ot religious merit or 
demerit. According to the Samkhya system it inheres not in the self 
but in fradhana. As the latter is the same for all souls, it cannot 
determine the enjoyment of pleasure and pain for each individual 
self. According to the Vaiseszka, the unseen principle is created by 
the conjunction of the soul with the mind and there is no reason why 
any particular adysta should belong to any particular soul. So 
confusion of results is inescapable. 

R.holds that the attempt to explain different spheres of experience 
as traceable to beginningless adrsías which are the cause of the 
limiting adjuncts is futile as the adystas have for thcir substrate 
Brahman itself and there is no reason for their definite allotment to 
particular souls and so there can be no definite separation of spheres 
of experience. The limiting adjuncts as well as the adrstas cannot by 
their connection with Brahman split up Brahman itself which is one 
in reality. 

Baladeva begins a new section here stating the mutual differences 
among the individual souls. 


II. 3. 52. abhisandhyadisv afi caivam 


And it is so even with regard to resolves, etc. 
abhisandhyadisu: in regard to resolves, etc.; api: even; ca: and; 
evam: it is so. 

The same objection applies to resolves, etc., for these are formed by 
the conjunction of the soul and the mind. 

Baladeva says that the individual souls are different even with 
regard to their resolves and the rest. 


II. 3. 53. pradesad itt cen nantar-bhavat 


If it be satd that (the distinction of experiences results) from (the 
difference of) place, (we say) not so, on account (of the self) being within 
all (bodies). 

pradeSat: from (difference of) place; tti cet: if it be said; sa: not so; 
antar-bhavat: on account of the Self being in all bodies. 

If it be said, as the Nydya does, that though each soul is all- 
pervading, yet if we take its connection with the mind to take place 
in that part of it which is limited by its body, then a confusion will 
not result, this is not tenable for since every soul is all-pervading and 
therefore permeates all bodies, there is nothing to determine that a 
particular body belongs to a particular soul. Again, there cannot be 
more than one all-pervading entity. If there were, they would limit 
each other and so cease to be all-pervading or infinite. There is only 
one Self and not many. The plurality of selves is a product of 
ignorance. It is not a reality. 

R. takes up the prima facie view, that though Brahman is one 
only and cannot be split up by the several limiting adjuncts with 
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which it 1s connected, still the separation of the spheres of every 
enjoyment is not impossible since the places of Brahman which are 
connected with the upadhis are distinct. R. answers this objection by 
saying that as the upādhis move here and there and so all places 
enter into connection with all upddhis, the mixing up of spheres of 
enjoyment cannot be avoided. Even if upadhis were connected with 
different places, the pain connected with some particular place would 
affect the whole of Brahman which is one only. 

Nimbàrka and Srinivasa commenting on this sūtra hold that the 
individual soul is a part of Brahman, atomic in size, knowledge by 
nature, and is possessed of the attributes of being an agent, a knower 
and so on and is different in every body. 

For Baladeva, adrsfa or the unseen principle is the cause of the 
differences among the souls. 


Section 1 (1-4) 
THE ORIGIN OF THE SENSE-ORGANS 


II. 4. 1. tathà prànàh 


Likewise the vital breaths. 
tatha: likewise; pranah: the vital breaths. 

While many scriptural passages (C.U. VI. 2. 3; T.U. II. 1) speak of 
the origin of things, it is mentioned in some texts that the vital 
breaths are not produced. Satapatha Brahmana VI. 1. 1. 1 states that 
the vital breaths existed before the origin of things. There are other 
passages where we read of the origin of vital breaths: B.U. II. 1. 20; 
M.U. II. 1. 3 and 8; Pras$na U. VI. 4. There is thus uncertainty. The 
sūtra holds that the vital breaths spring from Brahman. In support of 
it are many texts: B.U. II. 1. 20; M.U. II. 1. 3. So the vital breaths 
are created. The word ‘likewise’ refers not to the immediately 
preceding topic of the last part, i.e. the plurality of souls, but to 
the creation of akdasa, etc., spoken of earlier. In Pūrva Mimamsa 
III. 4. 32 the word ‘tadvat’, ‘in the same manner’, refers not to 
the immediately preceding sections but to an earlier one, III. 4. 28. 

Srikantha takes this sra as setting down the prima facie view 
that (as the individual soul is eternal) so are the vital breaths. 


II. 4. 2. gaunyasambhavat 

On account of the impossibility (of explaining the origination) in a 
secondary sense. 

gaunt: secondary sense; asambhavat: on account of impossibility. 

To take the texts in a secondary sense would lead to the abandon- 
ment of the general assertion, ‘By the knowledge of one, everything 
else is known’: M.U. I. 1. 3. The reference to the existence of the vital 
breaths before creation in Satapatha Bráhmama is in regard to 
Hiranya-garbha who is not resolved in the partial dissolution of the 
world, though all other effects are resolved. In complete dissolution, 
even Hiranya-garbha is resolved. 

R. takes this and the next sğtra as one and makes out that the plural 
number in the text is secondary because of impossibility, i.e. prior to 
creation Brahman alone exists. 

Srikantha follows R., takes this and the next sa/ra as forming one 
and holds that it answers the prima facie view. 


II. 4. 3. tat prak $rute$ ca 
And on account of that (word which indicates origin) being mentioned 
first. (in connection with the vital breaths). 
lat: that; prak: first; Sruteh: being mentioned; ca: and. 
M.U. 1. 3 says: ‘from him are born vital breaths, mind and all the 
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organs, ether, air, water, fire and earth'. The word 'born' occurs at the 
very beginning; if it is interpreted in the primary sense with respect 
to ether, etc., it should be so interpreted with regard to vital breath, 
mind and organs mentioned earlier. 


II. 4. 4. tat-pirvakatvad vacah 


Because the organ of speech is preceded by that (t.e. fire and the other 
elements). 

tat-pirvakatvat: because of being preceded by that; vacah: of the 
organ of speech. 

C.U. VI. 5. 4 shows that the organs are the products of the 
elements, which, in their turn, arise from Brahman. So they also are 
the products of Brahman. 

R. holds that prdna stands not for the sense-organs but for 
Brahman. For him the sūtra is ‘Because of speech [names of objects] 
being preceded by that [the existence of the objects]’. Names of 
objects presuppose the existence of objects. But prior to creation 
there were no objects and so no speech or organs of speech. 

Srikantha and Baladeva follow R.’s interpretation. 


Section 2 (5-6) 
THE NUMBER OF THE ORGANS 


II. 4. 5. saptagater visesitatvac ca 


(The organs are) seven (tn number) because tt 1s so known (from the 
Scriptures). 

sapta: seven; gateh: because it is so known. viSesttatvat: on account 
of the specification; ca. and. 

Thereare texts which declare that thereareseven organs: ‘The seven 
life-breaths spring from it' (M.U. II. 1. 8) and the specification in the 
text ‘Seven indeed are life-breaths in the head’. (Tatttiriya Samhita 
V. 1. 7. 1.) There are other texts which mention eight (B.U. ITI. 2. 1), 
ten (Tatttiriya Samhita V. 3. 2. 3), eleven (B.U. III. 9. 4), twelve 
(B.U. II. 4. 11), thirteen (Pvasna U. IV. 8). The opponent argues that 
the number is seven and the statements of other numbers refer to 
difference of modifications. R. states the purva-paksa as mentioning 
seven organs only, the others being organs only in a metaphorical 
sense since they assist the soul. 


II. 4. 6. hastàdayas tu sthite’to navvam 


But the hands, etc. (are also mentioned as sense-organs in scriptural 
texts). This being so, tt is not like this (i.e. they are not merely seven in 
number). 
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hastadayah: hands, etc.; tu: but; sthite: being so; atah: therefore; 
na: not; evam: like this. 

‘But’ refutes the view of the previous sūtra. The number is said to 
be cleven consisting of the five organs of knowledge, the five organs of 
action and the inner organ. Manas or mind, buddhi or understanding, 
aham-kara or self-sense and citta or consciousness are all modifications 
of the internal organ. etat sarvam mana eva. All this is mind only. They 
are not separate organs and do not raise the number beyond eleven. 

R. says that the organs are not seven only but cleven since the 
hands and the rest also contribute towards the experience and 
fruition of that which abides in the body (i.e. the soul) and have their 
separate functions, such as seizing and so on. While these are to be 
added to the seven organs, buddhi, etc., need not be added since they 
are only different names of mind when it is functioning in different 
ways. The number eleven is confirmed by scriptural texts. B.U. 
II. 4. 11; B.G. XIIT. 5. 

Sthite in R. means ‘because of abiding [in the body and assisting 
the soul]. 


Section 3 (7) 
THE ORGANS ARE MINUTE IN SIZE 


II. 4. 7. anavas ca 


And (they are) minute. 
anavah: minute; ca: and. 

The organs are minute, subtle and so are not scen. If they were 
all-pervading, then the texts which speak of going out of the body, 
etc., would become self-contradictory. Again, since we do not 
perceive through the senses what is happening throughout the 
universe, which would be the case if they were all-pervading, they 
are said to be subtle and limited in size. R. mentions B.U. I. 5. 13, 
"These are all alike, all infinite', and argues that infinity refers to the 
abundance of activities of the life-breath which is to be meditated on. 


Section 4 (8) 


THE CHIEF VITAL BREATH IS PRODUCED FROM 
BRAHMAN 


II. 4. 8. śresthaś ca 
And the chief (vital. breath). 
Sresthah: the chief (vital breath); ca: and. 
The text considered is C.U. V. 1. 1. ‘The vital breath is, indeed, the 
oldest and the best.’ It is the chief because we will not be able to live 
o* 
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without it. (B.U. VI. 1. 13.) Rg Veda X. 129. 2 says: ‘By its own law it 
was moving without air.’ This suggests the doubt that before creation 
there was the vital breath. That doubt is removed by this sätra. As 
the words ‘was moving’ are qualified by ‘without air’, they do not 
indicate that the vital breath existed before creation. M.U. II. 1. 3 
says 'From this [the Self] is produced the vital breath'. 

R. points out that the words 'the one was moving without air' do 
not refer to the vital breath of living creatures but intimate the 
existence of the Highest Brahman, alone by itself. 


Section 5 (9-12) 


THE CHIEF VITAL BREATH IS DIFFERENT FROM AIR 
AND THE SENSE FUNCTIONS 


II. 4. 9. na vayukriye prthag-upadesat 


(The chief vital breath) 1s neither air nor function (of the organs) on 
account of tts being mentioned separately. 

na: not; vàyu-kriye: air or function; prthak: separately; upadesat: 
on account of being mentioned. 

The objection is raised that there is no separate principle called 
prana or vital breath. It is just air which exists in the mouth as well 
as outside. There are texts which make out that prana is váyu. S. 
refers to the other view that ‘the five breaths, prana, are the common 
function of the other instruments’. The reference is to the Samkhya 
Sūtra II. 31; sámánya-karama-vrttih. While $. understands by 
karana the eleven organs, the Samkhya commentator gives another 
interpretation. sadharami karanasya antah-karana-trayasya vrttih 
parinama-bheda îti. 

The sūtra points out that Prána is neither air nor function as many 
scriptural texts distinguish $ràna from air and function. See M.U. 
II. 1. 3; if it is said that as eleven birds shut up in one cage may, 
although each makes a separate effort, move the cage by the 
combination of their efforts, even so the functions which abide in 
one body may, although each has its own special function, by the 
combination of these functions produce one common function called 
prana, this argument is untenable for we see that the birds by their 
combined efforts move the cage but we do not see that the different 
functions in the body produce the function of vital breath. The 
functions of the organs are not of the same character; they are of a 
distinct nature from that of the vital breath. So it is different from 
all functions and air. 
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II. 4. 10. caksuradtvat tu tat-saha-Sistyadibhyah 


But (the lufe-breath is subordinate to the soul) like the eye, etc., on 
account of its being taught with them and other reasons. 

caksurádtvai: like eyes, etc.; tu: but; lat-saha-Ststyadibhyah: on 
account of its being taught with them and other reasons. 

In the Upantsads C.U. I. 2. 7; B.U. I. 5. 21, the vital breath is 
mentioned along with the sense-organs. They are grouped together 
since they are all subordinate to the soul. The other reasons 
mentioned in the sé#tra are that they are made up of parts, are non- 
conscious, etc. The vital breath is under the control of the individual 
soul and is serviceable to it like the eyes. 


II. 4. 11. akaranatvàc ca na dosas tatha hi darsayats 


And on account of tts not being an instrument, the objection is not 
(valid) ; for thus (Scripture) shows. 

akaranatvat: on account of not being an instrument; ca: and; na: not; 
dosah: fault or objection; tatha ht: because thus; dar$ayatt: ($ruti) 
shows. 

If the vital breath is an instrument of the soul like the eye and 
other organs, then there must be some special form of activity by 
which it assists the soul but no such activity is perceived. To this 
objection, the present sūtra gives an answer. It is not an instrument 
or organ like the eye, for which a separate sense-object 1s necessary; 
yet it has a function in the body, viz. the maintenance of the body, 
Sarira-raksa. See B.U. IV. 3. 12, I. 3. 18, 19; Prasna U. II. 3. 

R. quotes C.U. V. 1. 7ff. where, on the successive departure of 
speech and so on, the body and the other organs maintain their 
strength, while on the departure of the vital breath the body and all 
the organs become weak and powerless. So the vital breath serves the 
purpose of the individual soul. 


II. 4. 12. $aficavritir manovad vyapadisyate 


It is taught as having a fivefold function like the mind. 
pancavyttth: (having) fivefold function; manovat: like the mind; 
vyapadisyate. is taught. 

It has five functions, prana, apana, vyàna, udàna, samdna: 
breathing in, breathing out, holding in so as to aid works requiring 
strength, the ascending when the soul passes out of the body, and 
function which carries the nutriment through all the limbs of the 

ody. 

R. mentions B.U. I. 5. 3, for the five functions of the air. 
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Section 6 (13) 
THE MINUTENESS OF THE VITAL BREATH 


II. 4. 13. anus ca 


And (it 1s) minute (or atomic). 
anuh: minute; ca: and. 

It is minute, limited and subtle like the senses. If the objection is 
raised that in B.U. I. 3. 22, it 1s said to be all-pervading, the answer 
is given that the reference there is to Hivanya-garbha, the cosmic 
soul. So far as the individual soul is concerned, it is limited. 

Srinivasa mentions Prasna U. II. 6. 


Section 7 (14-16) 


II. 4. 14. jyottrady adhisthanam tu tad-amananat 


But the guidance by fire, etc., on account of the declaration of that. 
ayotir-adt-adhisthanam: guidance (or control) by fire and the rest; 
tu: but; tat-@mananat: on account of the declaration of that. 

The question is raised about the dependence or independence of 
the vital breath and the other organs. They are said to be controlled 
by gods like fire, etc. See Aitareya Aranyaka 11. 4. 2. 4. Fire, having 
become speech, entered the mouth, agnir vag bhütvà mukham 
pravisat. They cannot move of themselves and are dependent on 
presiding deities. See also C.U. IV. 18. 3; B.U. I. 3. 12. 

R. and Srikantha read this and the next sūtra as one and argue that 
the fire god and the rest as well as the individual soul rule over the 
sense-organs but their rule depends on the mind and will of the Lord. 

R. quotes B.U. II. 1. 18, IlI. 7. 8. 9; T.U. II. 8 and argues that the 
sensc-organs together with their guiding divinities and the individual 
soul depend in all their doings on the thought of the Highest Person. 
indriyanam sabhimáni-devatànàm jivatmanas ca sva-karyesu parama- 
purusa-mananayattatva-sastr dt. 

Baladeva makes out that the Lord is the primary initiator of the 
sense-organs while the fire god and the rest as well as the individual 
soul are secondary initiators. 


II. 4. 15. pranavata Sabdat 


(4t 1s not so since the breaths are connected) with the possessor of the 
vital breath (viz. the individual soul as we know) from the Scripture. 
pranavata: one possessing the breaths (the organs); $abdát: from the 
Scripture. 

The gods are not the enjoyers. The soul is the enjoyer in the body. 
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The Scriptures declare that the relation between the soul and the 
organs is that of master and servant. See C.U. VIII. 12. 4. Though 
there are many gods in the body each presiding over a particular 
organ, there is only one enjoyer. Otherwise we will not be able to 
account for the memory of the past. Ratnafrabhà says, ktñca yo' ham 
Yüpam adraksam sa evaham Srnomiti pratisandhanad ekas $àrira eva 
bhokta na bahavo devah. 


II. 4. 16. tasya ca nityatvat 


And on account of the permanence of that (i.e. the embodied soul). 
tasya: of that; ca: and; mityatvat: on account of permanence. 

The soul abides permanently in the body as the experiencer of 
pleasure and pain and the results of good and evil actions. It is not 
reasonable to suggest that in the body which is the result of the soul's 
actions, others like gods enjoy. Sce B.U. 1. 5. 20 where it is said that 
evil does not approach the gods. The soul is the enjoyer. See B.U. 
IV. 4. 2. 

R. says that as the quality inhering in all things, of being ruled by 
the Highest Self, is eternal, it follows that the rule of the soul and the 
divinities over the organs depends on the will of the Highest Self. 
See T.U. II. 6. 'Having created it, into it, indeed, he entered.' The 
Highest Person has entered into all things to be their ruler. See also 
B.G. X. 42. 

Baladeva makes out that the relationship between the Highest 
Lord and the divinities is eternal, so the divinities rule the sense- 
organs through the mere will of the Lord. 


Section 8 (17-19) 


THE ORGANS ARE INDEPENDENT PRINCIPLES AND NOT 
MODIFICATIONS OF THE CHIEF BREATH 


II. 4. 17. ta indriyam tad-vyapadesad anyatra $resthàt 


They (the breaths) are senses on account of their being so designated 
except the chief. 

te: they; ?ndriyani: organs; tad-vyapadesat: on account of being so 
designated; anyatra: except; Svesthat: the chief. 

The opponent quotes B.U. I. 5. 21 and argues that the different 
organs are modes of the vital breath. The sūtra says that they are 
independent since they are separately mentioned. M.U. II. 1. 3. The 
life-breath is not generally treated as a sense-organ. This difference of 
designation is appropriate only if there is a difference of being. If 
there were unity of being, it would be contradictory that the life 
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principle should sometimes be designated as sense-organ and some- 
times not. So the other life-breaths are different in being from the 
chief vital breath. 
R. quotes B.G. XIII. 5 and argues that the chief vital breath is not 
designated as an organ. 
rinivása points out that B. U.I. 5. 21, ‘Let us all assume his form’, 
means that the activities of the sense-organs are under the control of 
the vital breath and so are said to be vital breaths; even as C.U. 
III. 14. 1, ‘All this is, verily, Brahman’, means that all this is under the 
control of the Supreme. 


II. 4. 18. bheda $ruteh 


On account of scriptural texts regarding difference. 
bheda: difference; $ruteh: on account of scriptural texts. 

In B.U. I. 3. 2 and I. 5. 3 the organs are treated in one section and 
the vital breath in another. This shows that they do not belong to the 
same class. The organs are independent principles and not modes of 
the vital breath. 

R. and Nimbàrka treat this and the next sūtra as one. 

R. says that M.U. II. 1. 3 mentions the vital breath separately 
from the organs and so it is not one of the organs. We also observe 
that it is different from the organs of sight, etc. In the state of deep 
sleep, the activity of breath is noticed while that of sight, etc., is not. 
While the organs serve as instruments of cognition and action, the 
work of breath serves to maintain the body and the organs. Since the 
subsistence of the organs depends on breath, the organs themselves 
are said to be forms of breath. See B.U. I. 5. 21. When it is said that 
they become its form it means that they become its body, and that 
their activity depends on it. 


II. 4. 19. vatlaksanyac ca 


And on account of characteristic differences. 
vatlaksanyat: on account of characteristic differences; ca: and. 

. points out certain differences. The organs do not function in deep 
sleep while the vital breath does. The organs get tired but not the 
vital breath. The loss of organs does not affect life but the passing out 
of the vital breath ends in the death of the body. The passage that 
the organs assumed the form of the vital breath means that the 
organs depend on the vital breath even as the servants on the master. 
The vital breath is the leader of the organs. 
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Section 9 (20—22) 


THE EVOLUTION OF NAMES AND FORMS IS THE WORK 
OF THE SUPREME LORD, AND NOT OF THE INDIVIDUAL 
SOUL 


II. 4. 20. sarufià-mürti-klptis tu trivrt-kurvata upadesat 

But the fashioning of name and shape (is the function) of him who 
renders tripartite, on account of the teaching. 

samjna-murti-klpith: the fashioning of name and shape; tu: but; 
trivyt-kurvatah: of him who renders tripartite; upadesat: on account 
of the teaching. 

The question is raised whether the individual soul or the Supreme 
Lord fashions names and shapes after the three elements have been 
made by the Lord. C.U. VI. 2 refers to the making of the elements. 
C.U. VI. 3. 2 says: ‘That Divinity thought: well, let me enter into 
these three divinities by means of this living self and let me then 
develop names and forms.' So the doubt arises whether the shaping of 
the gross world after the elements have been made belongs to the 
individual soul or the Supreme Lord. This stra makes out that the 
individual soul has not the power to make the gross world. The next 
passage, VI. 3.3, declares that the Supreme Lord alone fashions names 
and shapes and produces the gross elements and this world. Even 
when a potter produces pots the Lord is the inner director. He resides 
in everything and directs the whole creation. 

R. makes out that the rendering tripartite cannot belong to 
Brahma (Hiranya-garbha) who abides within the Brahma-egg for the 
egg itself is produced from fire, water and earth after these elements 
have been made tripartite. Manu says tasminn ande bhavad brahma 
sarva-loka-pitamahah (119). In that egg originated Brahma, the 
grandfather of all the worlds. The living self in the passage denotes 
the Highest Brahman as having the soul for its body. jiva-sarirakam 
param brahmaiva jiva-Sabdenabhidhiyate. So the work of differen- 
tiating names and shapes belongs to the Highest Brahman which has 
for its body, Hiranya-garbha, who represents the soul in its aggregate 
form. 

For Nimbàrka and Srinivasa, the Supreme Brahman alone who 
renders tripartite is designated as the creator of names and shapes and 
the individual soul is incapable of creating them. 


II. 4. 21. màmsádi bhaumam yatha-Sabdam starayos ca 


Flesh and the rest are of an earthly nature in accordance with the 
Scriptural text, and of the other too. 

mamsádi: flesh and the rest; bhaumam: (are) of an earthly nature; 
yathá-sabdam: according to the Scripture; ?/arayoh: of the other 
(two); ca. too, also. 
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Earth when assimilated by man becomes flesh. See C.U. VI. 5. 1. 
We have to understand the effects of the other two elements also 
according to the Scriptures. Water produces blood, vital breath, etc., 
and fire, bonc, marrow and the organ of speech. 

R. makes out that the earth when caten is disposed of in three 
ways, faeces, flesh and mind; water when drunk becomes urine, 
blood and breath; fire becomes bones, marrow and speech. 


IT. 4. 22. vatsesvát tu tad-vddas tad-vadah 

But on account of distinctiveness there is that designation, that 
designation. 

vatsesvat: on account of distinctiveness; tu: but; fad-vadah: that 
designation; fad-vadah: that designation. 

If all the gross elements contain the three fine elements, why do we 
have special names for earth, water and fire? The answer is given that 
as the fine elements are not found in equal proportion in each of the 
gross elements, they are named after that fine element which is 
found in a preponderant degree in their composition. The repetition 
at the end is to indicate the conclusion of a chapter. 


Section 1 (1-7) 


THE SOUL WHEN PASSING OUT OF THE BODY AT THE 
TIME OF DEATH IS ENVELOPED BY SUBTLE MATERIAL 
ELEMENTS 


III. 1. 1. tad-antara-pratipatiau ramhatt samparisvaktah, prasna- 
nirübanáabhyam 

(The soul) goes (out of the body) enveloped (by subtle material elements) 
with a view to obtaining a different (body), (so is it known) from the 
question and explanation (1n the Scripture). 

tad-antara-pratipattau: with a view to obtaining a different body; 
ramhat:i: goes; samparisvaktah: enveloped (by subtle material 
elements); prasna-nivipanabhyam: from the question and the 
explanatory answer. 

The first part of this chapter explains the significance of the 
different texts, removes doubts and attempts to produce a sense of 
dispassion for the world by disclosing its imperfections. The second 
part tries to produce a yearning for Brahman by a discussion of his 
attributes. The third part describes the different types of meditation, 
their points of agreement and difference. The fourth part considers 
the question whether the highest end of man is derived from know- 
ledge or action or both. 

The soul, on departing from the body, carries with it subtle 
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material elements. In C.U. V. 3. 3ff., water is called person, as the 
soul departs enveloped by water. Though the material elements are 
available everywhere, the seeds for a future body are not easily 
available. Again, the adjuncts of the individual soul such as the 
organs, etc. (B.U. IV. 4. 2), cannot accompany the soul unless there 
is a material basis which carries the impressions left by previous 
lives, pirva-prajia janmantariya-samskarah. Anandagiri. If the 
scriptural text (B.U. IV. 4. 3) is cited as declaring that like a 
caterpillar the soul does not abandon the old body before it makes an 
approach to another body, it is said in reply that the example of the 
caterpillar is used to suggest not the non-abandonment of the old 
body but the lengthening out of the creative effort whose object is to 
obtain a new body which new body is presented by the karman of the 
soul. S. repudiates the views of the Samkhya, the Bauddha, the 
Vaisesika and the Jaina thinkers. 


III. 1. 2. tryatmakatuat tu bhüvastvat 


But on account of (water) consisting of three (elements) (the soul goes 
enveloped by all these elements and not merely water though water alone 
is mentioned) on account of its preponderance. 

tryatmakatvat: on account of (water) consisting of three clements; 
tu: but; bhüyastvat: on account of preponderance. 

The answer is here given to the objection that the soul goes 
enveloped by water only and not the subtle parts of all elements. In 
water are found the other two elements, fire and earth. Water is 
specifically mentioned on account of its preponderance and not 
because it is the only element. ‘Water’ implies the subtle parts of all 
the elements which constitute the seed of the body. 

R. quotes C.U. VI. 3. 4 to indicate the tripartite character of all the 
elements. See also B.S. II. 4. 19-21. 

Bhàskara reads atmakat tu but the interpretation is the same. 


II. 1. 3. prana-gates ca 


And on account of the going of the vital breaths. 
prana-gateh: on account of the going of the life-breaths; ca: and. 
B.U. IV. 4. 2 mentions that when the vital breath departs all 
organs depart. When they leave they must have a material base. So 
it is inferred that water and the other elements follow the soul and 
these form a basis for the organs. For the life-breaths cannot either 
move or abide anywhere without such a base. na hi nirasrayah 
pranah kvacid gacchanti tisthants và. $. 
R, quotes B.G. XV. 7-8. 


III. 1. 4. agnyádi-gati$ruter iti cen na bhaktatvat 


If it be said (that the life-breaths and organs do not accompany the soul) 
on account of the scriptural statements as to entering into fire, etc. (we say 
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that it 1s) not so on account of the metaphorical nature (of those state- 
ments). 
agnyádi-gatih: entering into fire, etc.; Sruteh: from the Scriptures; 
att cet: if it be said; na: not so; bhakiatvat: on account of metaphorical 
nature. 

B.U. III. 2. 18 says that at the time of death the organs are 
resolved into their presiding deities. How then can they accompany 
the soul? The answer is given in the sara that there are many texts 
which declare that they accompany the soul. B.U. IV. 4. 2. The texts 
cited should be interpreted in a secondary sense even as the passage 
(B.U. III. 12. 13.) ‘His body hairs to the medicinal herbs, his hairs on 
the head to the trees' is to be interpreted in a secondary sense for it is 
not found that the body hairs and the rest of a dead man dissolve 
into the medicinal herbs, etc. 


III. 1. 5. prathame '$ravanád itt cen na tà eva hy upapatteh 


If it be said on account of non-mention (of water) in the first (fire), (we 
reply) 11 alone, on account of fitness. 
prathame: in the first (of the offerings); a$ravanát: on account of 
non-mention; 2/1 cet: if it be said; na: not so; tah: that; eva: only; 
hi: because; upapatteh: on account of fitness. 

If it be objected that in C.U. V. 4. 2, $raddhà is mentioned and not 
water, it is said in answer that $raddhà means water. 

Otherwise the answer to the question will not be relevant. Cp. 

nandagiri: upasamharalocanayam api Sraddha-sabda-tvam apam 
evety aha tv tti. To take Sraddha as water is the only coherent 
interpretation. Cp. Taittiriya Samhita I. 6. 8. 1. Sraddhda, indeed, is 
water, as it produces in the person a will for holy works. apo hasmat 
Sraddham san-namante punyaya karmane. Again, water, when forming 
the seed of the body, becomes thin and subtle and thus resembles 
faith. A man who is as strong as a lion is sometimes called a lion. 
Sraddha may be applied to water since water is intimately connected 
with religious works which depend on faith even as the word 
‘platform’ is applied to men on the platform. 


III. 1. 6. asrutatvad iti cen nestadikárinàm pratiteh 


If it be said on account of the non-mentton (of water) in the Scripture 
(the souls also do not depart enveloped by water), (we say) not so because 
it 1s understood (from the Scriptures) that the souls who perform 


sacrifices, etc., (alone go to heaven). 
aSrutatvat: on account of non-mention in the $ru£?; iti cet: if it be 


pratiteh: being understood. 

In C.U. V. 3. 3, there is mention of water only but no reference to 
the soul. How can we infer that the soul departs enveloped by water 
and is born again as man? C.U. V. 10. 3-4 state that those who 
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perform sacrifices, etc., go to heaven enveloped by water which is 
supplied by the materials like curds and the rest which are offered as 
oblations in sacrifices. These assume a subtle form called apūrva and 
attach themselves to the sacrificer. S. says tah $raddhá-pürvaka- 
karma-samavayinyah ahutimayya apopirva-riipas satyas tàn isládi- 
kàrino jtvàn parivestyamum lokam bhaladànaya nayanti. 

R. refers to those who, while devoid of the knowledge of Brahman, 
practise useful works, reach the heavenly world and become there of 
the nature of the moon, soma-rajanah. When the results of their 
good works are exhausted, they return again and enter on a new 
state, Punya-karmavasane ca punar agatya garbham prapnuvanti. R. 
See C.U. V. 10. It is the soul which moves enveloped by water and the 
other subtle elements. 


III. 1. 7. bháktam va'natmavittvat tatha hi darsayati 


Or (the soul's being the food of the gods 1s) metaphorical on account of 
their not knowing the Self ; for thus Scripture shows. 

bhàktam : in a metaphorical or secondary sense; và : or; andtmavittvat : 
on account of not knowing the Self; tathà: thus; ht: for; darsayati: 
($rut? or Scripture) shows. 

C.U. V. 10. 4 says: ‘That is the food of the gods. That the gods cat.’ 
See also B.U. VI. 2. 16. How then can the souls enjoy thefruitof their 
deeds? The sūtra says that these statements are not to be taken in a 
literal sense. The gods, it is said, do not eat or drink. C.U. III. 6. 1. 
To say that the gods 'eat' means that they rejoice with the performers 
of sacrifices. Since they do not know the Self they perform the 
sacrifices which the gods enjoy. See B.U. I. 4. 10. The conclusion is 
that the soul goes into other spheres enveloped by the subtle 
elements for experiencing the results of its past deeds. 

R. quotes B.G. VII. 23 and says that while those who know the 
Self attain to Brahman, those who do not know are means for 
enjoyment by the gods. 

Bhàskara reads ca for và. 


Section 2 (8-11) 


WHEN THE SOULS DESCEND TO THE EARTH FOR A NEW 
EMBODIMENT A RESIDUAL KARMA CLINGS TO THEM 
AND DETERMINES THE NATURE OF THE NEW BIRTH 


III. 1. 8. Aytatyaye’ nusayavàn drsta-smriibhyam yathetam anevam ca 
On the exhaustion of the works (the soul descends) with a remainder 
according to $ruti and smrti along the path (it) went by (from here) and 


differently too. l l 
kytatyaye : on the exhaustion of works; anusayavan: with a remainder 
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or residual karma; drsta-smrtibhyam: (as is known) from the śruti 
and the smrti; vathah itam: as it went (from here); anevam: 
differently; ca: and. 

The objector quotes C.U. V. 10. 5 and suggests that all the karma 
is exhausted and there is no residual karma left. Besides, it is 
reasonable to think that karma earned in one life as man is exhausted 
in the next as god. The sūtra refutes this suggestion and points out 
that only that karma which gave the soul birth in heaven as god is 
worked out and the remaining karma brings it back to earth. 
Otherwise, it is difficult to explain the happiness or misery of a 
newborn child. Nor is it possible to work out in one life the entire 
karma of the previous life. The soul is born with residual karma. It 
descends by the same path by which it ascended and with a difference 
too. See C.U. V. 10. 5; V. 10. 3; V. 10. 6. 

R. quotes Gautama Dharma Sūtra (XI. 29) which refers to a 
remnant with which souls are born again, after enjoying after death 
the results of their works. varnasramas ca sva-karma-nisthah pretya- 
karma-phalamanubhiiva tatah Sesena visista-desa-jati-kula-ripayuh 
$ruta-vitta-vrita-sukha-medhaso janma pratipadvante. R. also refers to 
Apastamba Dharma Sūtra II. 1. 2, 3. 

Bhaskara leaves out ‘ca’. 

Baladeva breaks the sūtra into two, beginning with Arfátyaye and 
yathetam, respectively. 


III. 1. 9. caranad iti cen nopalaksanartheti karsnajinth 

If it be said that on account of conduct (the assumption of a residual 
karma 1s not necessary), (we say that) it 1s not so ( for the word conduct is 
used) to denote indirectly (the residual karma). So (thinks) Karsnajina. 
caranat: on account of conduct; ttt cet: if it be said; na: not so; 
upa-laksanartha: to denote indirectly; ttt: thus; hàrgnajimih: (the 
sage) Karsnajint (thinks). 

If it be said that conduct and not residual karma determines the 
new birth (and the two are different: see B.U. IV. 4. 5), the sétra 
denies this view. The word conduct is used in the sense of residual 
karma. 

R. reads tad before upalaksanarthe. He says that mere conduct does 
not lead to the experiences of pleasure and pain; pleasure and pain 
are the results of works in the limited sense. kevalacarat sukha- 
duhkha-prapty asambhavát; sukha-duhkhe hi funya-páfa-rüpa- 
karma-phale. 


III. 1. 10. anarthakyam iti cen na tad-apeksatvat 


If it be said that purposelessness (of conduct would result therefrom), (we 
say) 1t 1s not so on account of the dependence (of work) on that (conduct). 
ánarthakyam: purposelessness; 14 cet: if it be said; wa: not so; 
tad-apeksatvat: on account of dependence on that. 
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Good conduct determines karma and is therefore not purposcless. 
The Vedas do not purify one who is devoid of good conduct. 
acarahinam na punanti vedàh. Vasistha Smrti VI. 3. As work is the 
cause of new births, we need not assume that conduct is the cause. 
If a man is able to run away by means of his feet, he will surely not 
crecp on his knees. na hi padbhyam palayitum parayamano janubhyam 
vamhitum arhati. S. 


III. 1. 11. sukrta-duskyrte eveti tu badarth 


But (conduct means) only good and evil works, thus Bádari thinks. 
sukyta-duskrte: good and evil works; eva: only; iti: thus; tu: but; 
badarth: Badari (thinks). 

This sira makes out that there is no real difference between 
conduct or carana and karma. So residual karma is the determining 
cause of a new birth on earth. 

Bhaskara omits 2/2 in the sūtra. 


Section 3 (12-21) 


THE FUTURE OF THOSE SOULS WHOSE WORKS DO NOT 
ENTITLE THEM TO GO TO THE LUNAR WORLD 


-s id - . Lud 


Even of those also who do not perform sacrifices (the ascent to the moon) 
ts stated by Scripture. 
ca: also; śrutam: is stated by Scripture. 

The opponent holds that even those who do not perform sacrifices 
go to heaven though they may not enjoy there like the performers of 
sacrifices, because they too require the fifth oblation for a new birth 
and the Scripture declares that 'those who depart from this world 
they all, in truth, go to the moon'. K.U. I. 2. 

This, for R., implies that all whether they do good works or evil 
works go to the moon. Srinivasa means by anista, forbidden deeds; 
and the word ad: means the giving up of what is enjoined. 


III. 1. 13. samyamane tv anubhüyelaresàm  àrohàvarohau | tad-gatz- 
darsanat 


But of others (i.e. those who have not performed sacrifices) after having 
experienced. the fruits of their actions in the abode of Yama, ascent 
and descent take place, as such a course ts declared (by the Scripture). 
samyamane: in the abode of Yama; tu: but; anubhüya: having 
experienced; itaresaém: of others; àrohavarohau: ascent and descent 
(take place); tad-gati-darSanat: since such a course is declared (in the 
Scripture). 
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samvamanam yamalayam. $. The abode of Yama is said to be the 
gathering place of men, sangamanam jananam. Rg Veda X. 14. 1. 

This sūtra negatives the suggestion made in the previous sūtra. 
Evildoers do not go to heaven; they go to the world of Yama where 
they experience the results of their actions and then descend again to 
earth. Katha U. 1. 2. 6. The ascent to the moon is only for the 
enjoyment of the results of good works and not for any other purpose. 
So evil-doers do not go there. 

Nimbàrka and Srinivasa take this s@tva as the continuation of the 
prima facie view, the Pürva-paksa. Even those who do not perform 
sacrifices after having experienced the results of their actions in the 
abode of Yama ascend to the world of moon and re-descend. While 
Nimbàrka takes this and the next three sūtras as stating the prima 
facte view, others hold that they state the correct conclusion. 

Srikantha adopts $.'s interpretation. 


III. 1. 14. smavanti ca 


The smrtts also declare (thts). 
smaranti: smytis declare; ca: also. 

That evil works are requited in Yama's world is declared by Manu, 
Vyasa, etc. 

R. quotes Visnu Purana: sarve catte va$am yànti yamasva bhagavan 
kila. III. 7. 5. “And all these pass under the control of Yama.’ 


III. 1. 15. apt ca sapta 


Moreover there are seven (hells). 
api ca: moreover; sapta: seven. 

There are seven hells mentioned in the Puranas to which the evil- 
doers go to experience the results of their evil deeds. 

R. and Nimbàrka omit ca in the sūtra. 


III. 1. 16. tatrapi ca tad-vyaparad avirodhah 


And on account of thts activity there also, (there 1s) no contradiction. 
tatra: there; apt: also; ca: and; fat-vyapárát: on account of his 
activity; avirodhah: (there is) no contradiction. 

To the objection that in the different hells, different persons like 
Citragupta are in control, the answer is given that the different hells 
and their controllers are directed by Y ama. 


III. 1. 17. vidya-karmanor iti tu prakrtatvat 


But (the reference is to the two roads) of knowledge and work, thus (we 
understand) on account of their being the subject under discussion. 
vidya-karmanoh: of knowledge and work; it: thus; tu: but; 
prakrtatvat: on account of their being the subject under discussion. 
C.U. V. 10. 8 says that those who do not go along the ways of 
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knowledge which take us to the path of the gods and of works which 
take us to the path of the fathers go to a third place, where they are 
born and die and so that place is not full. The evildoers who form a 
separate group go to this third place. The Kausitakt text that all go 
to the sphere of the moon refers only to those who have performed 
good deeds and not to evil-doers. 

Nimbarka and Srinivasa take this sara as stating the correct 
conclusion. 


III. 1. 18. na trtīye tathopalabdheh 


Not 1n the case of the third place, (for) so it is seen. 
na: not; trtīye: in the case of the third place; tathda: so; upalabdheh: 
it being seen. 

If it be said that all must go to the moon for the purpose of 
obtaining a new body, to complete the five oblations that cause the 
new birth, the sZíra says that this specification does not apply in the 
case of evil-doers, who are born irrespective of the oblations. 


III. 1. 19. smaryate'pi ca loke 


And (it is), moreover, declared by smrti in ordinary life. 
smaryate: (it is) declared by smrti; apt: moreover; ca: and; loke: in 
the world, in ordinary life. 

Cases of birth without the completion of the five oblations are 
recorded. The bodies of some specially meritorious persons like 
Draupadi, Drstadyumna, Sita, are formed independently of the fifth 
oblation (i.c. sexual union). Such are cases of immaculate conception. 


III. 1. 20. dar$anac ca 


Also on account of observation. 
darsanát: on account of observation; ca: and. 

The rule about five oblations is not universal; for of the four forms 
of life viviparous, oviparous, life springing from moisture and plant 
life, the last two are born without any mating and there is not the 
fifth oblation in their case. 


III. 1. 21. tytiya-sabdavarodhah samsokajasya 


The third term (plant life) includes that which springs from moisture. 
trttya-Sabda-avarodhah: inclusion in the third term; samsokajasya- of 
that which springs from moisture. 

C.U. VI. 3. 1 speaks only of three modes of origin, andajam, 
jivajam, udbhijjam. How then can it be maintained that there are 
four forms of life? The answer is that that which springs from 
moisture is included in plant life, since they both germinate, one 
from the earth and the other from water, etc. 

It is clear that the evil-doers do not go to the moon. 
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Section 4 (22) 


THE SOUL DESCENDING FROM THE MOON THROUGH 
THE ETHER, ETC., DOES NOT BECOME IDENTICAL WITH 
THEM BUT ATTAINS SIMILARITY OF NATURE 


III. 1. 22. sabhavyapattiry upapatteh 

(The soul when descending from the moon) attains similarity of nature 
with them (1.e. ether, air and the rest) (that alone) being reasonable. 
sabhavya-àpattih: attainment of a similarity of nature with them; 
upapatteh: being reasonable. 

C.U. V. 10. 5 says that the souls return through the ether, air and 
the rest. The question is raised whether they attain identity of 
nature or likeness or similarity of nature. Not the former; a thing 
cannot become another of a different nature. All that the passage 
means is that the souls attain similarity of nature. If the souls 
become identified with ether, they could no longer descend through 
air, etc. 

R. and Nimbarka read svabhavya for sabhavya. 


Section 5 (23) 
THE ENTIRE DESCENT OCCUPIES A SHORT TIME 


III. 1. 23. naticivena visesát 


(The soul passes through the stages of descent) in a not very long time; 
on account of the special statement. 
na: not; aticirena: in a very long time; viSesat: on account of the 
special statement. 

The descent through different stages takes place quickly. See 
C.U. V. 10. 6. 

Srinivasa says that there is no point in the soul's remaining in a 
state of likeness to ether, etc., for a long time. 


Section 6 (24-27) 


WHEN THE SOULS ENTER INTO PLANTS AND THE REST 
THEY ARE ONLY IN CONTACT WITH THEM BUT DO NOT 
PARTICIPATE IN THEIR LIFE 


III. 1. 24. anyadhisthitesu pürvavad abhilapat 


(The descending souls enter) into (plants, etc.), occupied by other 
(souls) as in the previous cases, on account of (scriptural) declaration. 
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anya-adhisthitesu : in what is occupied by another; pūrvavat: as in the 
previous cases; abhilapat: on account of (scriptural) declaration. 

If it be said that C.U. V. 10. 6 states 'they are born here as rice and 
barley, etc.' and so the word 'born' should be taken literally,the 
stitra says that the word ‘born’ implies mere connection with rice and 
barley which are animated by other souls. They enter these plants, 
etc., independently of their karma and while there they do not 
experience the results of their actions. The next passage, V. 10. 7,says 
that 'those whose conduct here has been good will quickly attain a 
good birth, but those whose conduct here has been evil, will quickly 
attain an evil birth' which makes it clear that the souls dwell, as it 
were, in plants, etc., till they get the opportunity for a new birth. 
If we take the passage to mean that the souls are born in plants, then 
when they are cooked and eaten, the souls will have to leave them. 
The state of plant existence may be a place for experience but not for 
those souls which descend from the moon with an unrequited re- 
mainder of works. 


III. 1. 25. asuddham iti cen na Sabdat 


If it be said that (sacrificial work 1s) impure, (we say tt is) not so, on 
account of scriptural authority. 

asuddham: impure; tti cet: if it be said; na: not so; Sabdat: on account 
of scriptural] authority. 

If it be said that scriptural works are impure because they involve 
injury to animals and so souls who have committed such evil deeds 
may be born as herbs, etc., the sara refutes this view on the ground 
that Scripture is our authority for determining what is right and what 
is wrong. If it be said that the Scripture also states that we should 
not hurt any creature, it is said in answer that it is a general rule and 
other scriptural injunctions give the exceptions. So the souls 
descending from the moon are not born in plants but are only 
enclosed in them 
fástra-hetutvad. dharmadharma-vijfiánasya. S. The same line of 
conduct may be right in one set of circumstances and wrong in 
another. yasmin dese kale nimitte ca yodharmo’nusthiyate sa eva 
desa-kála-nimittantarego adharmo bhavati. So $. asks us to accept the 
Sastras as our sole guide. tena na Sastradyte dharmàdharma-visayam 
viynanam kasyactd asti. 

R. makes out that an action which is the means of supreme 
exaltation is not of the nature of violence, even if it involves some 
little pain; it rather is of beneficial nature. atisayitabhyudaya- 
sadhana-bhito vyaparo'lpa-duhkho'pi na himisá pratyuta raksanam 
eva. R. Whether the infliction of pain is right or wrong depends on the 
motive. An act which is healing though it may cause transitory pain, 
men of insight declare to be preservative and beneficial. cikitsakam 
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ca tadatvikalpa-duhkha-karinam api raksakam eva vadanti pūjayanti 
ca tajjnah. R. See also Taittiriya Brahmana III. 7. 7. 14. 

Thus the commentators allow exceptional circumstances in which 
we may inflict pain; only the motive should be the welfare of the 
being who suffers pain. The spirit should be one of love or negatively 
vaira-tyága, renunciation of hatred. 


III. 1. 26. retah-sig-yogo tha 

After that the connection with him who performs the act of generation. 
relah-sik-vogo: connection with him who performs the act of 
generation; atha: then, after that. 

C.U. V. 10. 6 says that the soul becomes one with him. It means the 
soul gets connected with him. This also shows that the soul's 
becoming plants, etc., is mere connection with them and not actual 
birth. 


III. 1. 27. yoneh Sariram 


From the womb the (new) body. 
yoneh: from the womb; Sariram: body. 

Till now it was only conjunction with successive stages but now 
through its connection with a person, the soul enters the woman, 
there acquires a new body fit for experiencing the results of the past 
residual karma. 

The commentators are at pains to show that connection with 
plants and animals is metaphorical and real rebirth is as human 


beings. 


Section 1 (1-6) 
THE SOUL IN THE DREAM STATE 


III. 2. 1. sandhye srstir aha hi 


In the intermediate state (between waking and deep sleep) (there is a real) 
creation because (the Scripture) says so. 

sandhye: in the intermediate state (between waking and deep sleep, 
le. the dream state); systsh: creation; aha: (Scripture) says so; ht: 
because. 

The opponent's view is stated that the dream state is just as real 
as the waking state. B.U. IV. 3. 9 says there is a third intermediate 
state, the state of dreams, sandhyam itrtiyam svapna-sthanam. Here 
the two states of waking and deep sleep join. B.U. IV. 3. 10 says: ‘He 
creates tanks, lotus-pools and rivers. He, indeed, is the agent [maker 
or creator]. Besides, we do not feel any difference between the 
experience of the waking state and that of the dream state. A meal 
taken in dream has the effect of giving satisfaction as one taken in 
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the waking state. Therefore the creation in the dream state is real 
and the creator is the Lord himself. S. 

R. raises the doubt whether the creation is accomplished by the 
individual soul or by the Lord. The opponent states that the creator 
is the dreaming soul. 

For R., Nimbarka and Srinivasa the problem is whether the dream 
creation is due to the individual soul or the Lord, while for $. and 
Bhàskara it is whether the dream creation is real or unreal. 

Baladeva holds that this sūtra does not express a prima facie view 
but the correct conclusion that the creation in the dream state is due 
to the Lord and not to the individual soul. 


III. 2. 2. nirmataram catke putradayas ca 


And some (schools state the self to be) the shaper; sons and so on (being 
the objects of desire which he shapes). 

nirmátáram: shaper, creator; ca: and; eke: some; putrddayah: sons 
and so on; ca: and. 

The creation even in dreams is by the Lord himself as Katha U. 
II. 2. 8 says: 'That person who 1s awake in those that sleep, shaping 
desire after desire, that, indeed, is the pure. That is Brahman.’ So as 
in the case of the waking state, even in dreams the Lord is the creator. 
So the world of dreams is real like the empirical world. tathya- 
viipaiva sandhye srstih. S. 

For R., this sara states the pirva-paksa that the individual soul is 
the shaper of dream objects. 

For Baladeva this s#tva states the correct conclusion that the Lord 
is the maker of dream objects. 


III. 2. 3. mayamatram tu kartsnyenanabhtvyakta-svarüpatvát 


But (the dream world) is mere appearance on account of its nature not 
being manifest with the totality (of attributes of the waking state). 
mayamatram : mere appearance; tu. but; kártsnyena : with the totality; 
anabhivyakta-svarapatvat: on account of its nature not being 
manifest. 

For karisnyena, some read sàákalyena. 

$. argues that the dream world does not agree with the waking 
world in respect of time, place, cause and non-contradiction and so 
it is not real like the waking world. na hi paramdartha-vastu-visayant 
desa-kala-nimittany abadhas ca svapne sambhavyante. 

Dream states are not bound by the rules of space time, cause and 
non-contradiction. We cannot find space for chariots and the like in 
the limited confines of the body. The dreamer sees things at long 
distances. He cannot go out and return in a moment. B.U. (II. 1. 18) 
says that ‘the dreamer moves about in his own body as he pleases’. 
So ideas of going out of the body, etc., are a mere deception. 
Conditions of time are not observed. Lying asleep at night he dreams 
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that it is day. Besides, how can he without materials make chariots 
and the like? Within the dream itself there is self-contradiction. A 
chariot becomes a man and man a tree. Objects appear to exist in 
dreams as silver does in a mother-of-pearl. What we sce in dreams is 
only an appearance. máya-mátram svapna-darsanam. S. says that the 
individual soul creates in dreams and not the Lord. 

It is obvious from $.'s insistence on the difference between dream 
states and the waking world that the latter is not an appearance. 

Bhàáskara criticises the interpretation usually ascribed to S. by 
pointing out that those who hold that objects in the waking state too 
are maya like the dream states, misinterpret the author of the sūtra 
and delude people. ye punar jagaritavastha pi mayamatram ity 
aghosayanti te stitra-karabhiprayam ndSsayantah — Srotriyajanam 
mohavantt. Bhaskara obviously rebukes those who cannot see the 
distinction between waking and dream states and reduce the former 
to the latter. 

Bhàskara holds that dream objects are maya as they are created 
by the mysterious will of the Lord and their nature is not fully 
manifest, since they are not objects of perception as gross material 
objects are. All this proves that the dream objects are created by the 
Lord alone and not by the individual soul. 

For R., the things appearing in dreams are absolute ma@yd in the 
sense that they are wonderful. maya-sabdo hy ascaryavaci. He quotes 
Valmiki’s Ramdyana I. 27, janakasya kule qata devamayeva nirmuta. 
She was born in the family of Janaka appearing like the wonderful 
power of the divine Being in bodily shape. When it is said ‘there are 
no chariots’, etc., it means that they are not perceived by any other 
person except the dreaming one. They belong to the private world of 
the individual and not to the public world. The Supreme Person 
creates these objects to be perceived by the individual though they 
endure for a short time only. atha rathan ratha-yogan pathah srjate 
svapnadrg-anubhavyataya tat-kala-matravasanan syjata tty ascarya- 
rüpatvam evaha. The creation of these dream objects is possible only 
for the Supreme Person who can immediately realise all his wishes 
but not for the individual soul. 


III. 2. 4. sücakas ca hi $ruter acaksate ca tad-vidah 


For (though the dream ts an illusion) yet it is indicative (of the future) 
according to $rutv; those who are versed 1n that (the reading of dreams) 
also declare it. 
sticakah: indication of the future; ca: yet; ht: for; $ruteh: (we find) in 
the sut: ; acaksate: declare; ca: also; tad-vidah: those who are versed 
in that (in the reading of dreams). 

Though the dreams themselves are illusory, their indications about 
the future may be real, even as the appearance of silver in mother- 
of-pearl is false and yet produces joy in us. See C.U. V. 2. 8. S. 
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elaborates his view in regard to the metaphysical, the empirical and 
the apparent reality, if such a term be permitted. The world is not real 
in the same sense as the world consisting of ether and so on is real. 
The empirical world which is not to be confused with the dream 
world is not absolutely real. For in one sense the entire expanse of 
things is mere appearance. The world consisting of ether, etc., remains 
fixed and distinct up to the moment that the soul cognises that 
Brahman is the self of all. The world of dreams, on the other hand, is 
daily sublated by the waking state. That the latter is mere appear- 
ance has to be understood with a distinction. 

pratipaditam hi, tad-ananyatvam arambhana-Sabdadibhyah (YI. 1. 14), 
tty atra samastasya prapaficasva maya-matratvam. prak tu brahmátma- 
darsanat viyadádz-prapatsico vyavasthita-rüpo bhavati, sandhyasrayas 
tu prapaiicah prati-dinam badhyata ity ato vaisesikam idam sandhya- 
sya maya-matratvam uditam. S. 

Bhàskara says that it is unreasonable to suppose that what is 
created by the Intelligent Being can be subject to pleasure and pain. 
So the dream objects cannot be due to the Lord, though he is the 
cause here, too, as he is the controller of all. na hi frajfiajasya sukha- 
duhkha-yogyata vakalpate parasyäpi — hetu-kartytvam niyantrtvät. 
nirmátaram iti caviruddham jiva-barayor abhedat. 

For R., this sara is the sixth. Since dreams are indicative of future 
good or ill, they cannot be due to the individual soul for he would 
create for himself only such dreams as would indicate good fortune. 
50 the creation which takes place in dreams is the work of the Lord 
only. 

Though $. does not deny altogether that the Supreme Self, as the 
controller of the soul at all times and in all states, is also active in the 
dream states, yet he affirms that the dream objects are created by 
the individual soul itsclf and not the Supreme Soul. His view thus 
differs from that of R. and Nimbarka. 

Baladeva begins a new section here ending with the next sūtra and 
declares that the dream objects are real. 


III. 2. 5. parabhidhyanat tu tirohitam tato hy asya bandha-viparyayau 


But by meditation on the Highest, that which 1s hidden (viz. the 
similarity of the Lord and the soul becomes manifest), for from him (the 
Lord) ave tts (the soul’s) bondage and freedom. 

parablidhyanat: from meditation on the Highest Self; tu: but; 
tivohitam: that which is hidden (by ignorance); tatah: from him (the 
Lord); i: for; asya: of the soul; bandha-viparyayau : bondage and its 
opposite, i.e. freedom. 

If it be said that the individual soul is a part of the Supreme Self 
and so shares its power of knowledge and rulership, even as a spark 
and fire have alike the power of burning and should therefore be able 
to create at will like the Lord, this sara says that this rulership is 


Text, Translation and Notes 447 


Section 2 (7-8) 
THE SOUL IN DREAMLESS SLEEP 


III. 2. 7. tad-abhavo nadisu tac-chruter dtmani ca 


The absence of that (i.e. of dreams, i.e. dreamless sleep) takes place in 
the nadis and in the self; according to Scripture. 

tat-abhavah: the absence of that; nadisu: in the nerves; aimani : in the 
self; ca: and; tat-Sruteh: as it is known from the $ru£t or Scripture. 

The self in sleep is said variously to reside in the arteries (nadis) 
pericardium (puritat) and in Brahman. The question is whether these 
are mutually exclusive or not. The former view is urged on the ground 
that the statements have all one purpose, viz. the description of the 
self in deep sleep. When this purpose is served by one statement, the 
others should be excluded. Where rice and barley are prescribed for 
one purpose, only one of them is to be used and not both. 

In the setting out of this position, with reference to a single 
purpose, in the disjunctive reading, in the illustration of rice and 
barley, there is considerable similarity between $. and Srikantha. 

The sra holds that the places enumerated are not alternatives 
but stand in mutual relation and refer to one place only. If we allow 
option between arteries (C.U. VIII. 6. 3; B.U. II. 1. 19) and the self 
(B.U. II. 1. 17) the Vedic authority is compromised for the acceptance 
of one authority will mean the denial of the other. If there are 
two statements to the effect “he sleeps in the palace’, ‘he sleeps on a 
couch', we have to combine the two and say 'he sleeps on a 
couch in the palace'. Similarly here we should mean that the soul 
goes through the nerves to the region of the heart and there rests in 
Brahman. lf it is asked as to why in deep sleep the soul does not 
experience the relation of supporter and that which is supported, 
adharadheya-bheda, it is possible that the individual soul concerned 
with ignorance is lost in Brahman. ‘When a person sleeps. . . he has 
reached pure being. He has gone to his own’ (C.U. VI. 8. 1). K.U. 
(IV. 20) suggests that he becomes one with the Self. So Self is the 
soul's place of rest in deep sleep, atmatva susuptt-sthanam. 

R. says that the arteries and the pericardium answer to a palace 
and a couch within the palace while Brahman is the bed, as it were. So 
Brahman alone is the immediate resting place of the sleeping soul. 
For a man sleeping on a bed is at the same time sleeping on a couch 
and in the house. 
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Section 3 (9) 
THE SAME SOUL RETURNS FROM DEEP SLEEP 


III. 2. 9. sa eva tu karmanusmytt-sabda-vidhibhyah 


But the same soul (returns from Brahman of the deep sleep) on account 
of work, remembrance, scriptural authority and injunction. 

sa eva: the same soul; £u: but; karma-anusmrti-Sabda-vidhibhyah: on 
account of work, remembrance, scriptural authority and injunction. 

A doubt is raised that we cannot be sure that the same soul 
returns from Brahman of the deep sleep, even as we cannot be sure 
that the same drop of water comes back after it is once merged in 
water. The sara answers this doubt. The same soul comes back for 
(i) it takes up the work on return from sleep which was left unfinished 
before falling into sleep; (ii) there is continuity of experience before 
and after sleep and there is remembrance of past events, atmana- 
smarana that he is the same as he was before; (iii) there is scriptural 
authority also. See C.U. VI. 9.3 (4). If the person who rises after sleep 
is different from the person who goes to sleep, then injunctions with 
regard to work or knowledge would be meaningless. lf a person 
attains oneness with Brahman by falling into sleep, then sleep will be 
one with liberation and scriptural instruction to attain liberation 
would be pointless. The analogy of a drop of water and the ocean is 
not correct, since the drop merges in the ocean without any adjuncts 
whereas the soul merges in Brahman with adjuncts. The same soul 
rises again from Brahman, with its work and ignorance as these are 
not lost in Brahman completely. The individuality of each soul 
continues through the states of sleep and waking; in the former it is 
like the seed; in the latter like the fully developed plant. 

R. quotes C.U. VIII. 2. 1; VIII. 12. 3; VII. 25. 2; VII. 26. 2 which 
imply the distinctiveness of the released soul. The soul in samsdara 
puts off his instruments of knowledge and action in deep sleep, 
repairs to the place of complete rest and having refreshed himself 
there rises to a new enjoyment of action. 

Nimbarka takes kharmanusmytt as one, remembrance of work, 
while Srinivasa takes it as two, as work and remembrance, and thus 
follows S. and others. 


Section 4 (10) 
THE NATURE OF SWOON 


III. 2. 10. mugdhe'rdha-sampattth parisesat 

In the swooning person, there 1s half-attainment, this being the re- 
maining. 

mugdhe: in a swooning person; avdha-sampatith: half-attainment; 
parisesát: this being the remaining (hypothesis). 
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The doubt is raised whether the state of swoon is not to be 
affiliated to one of the four states, waking, dream, sleep and death, as 
a fifth state is not known from Scripture. The person in swoon is not 
conscious of objects as a waking person. We cannot say that on 
account of concentration on one object he is unaware of other 
objects. For the swooning person is not conscious of anything. He 
who is concentrating on an object keeps his body straight while he 
who is in swoon falls prostrate on the ground. He is not dreaming for 
he is altogether unconscious. He is not dead for he continues to 
breathe and feel warm. He rises again to conscious life. He is not in 
deep sleep when one is peaceful, breathing at regular intervals. The 
man in a swoon breathes irregularly: his body trembles; lus face has a 
frightful expression. His eyes are staring wide open. A sleeping 
person may be roused to waking consciousness by a gentle stroke with 
the hand, the person in a swoon not even by a blow with a club. The 
state of swoon has some qualities in common with sleep and some 
with death. It belongs to death in so far as it is the door to death. It 
is not considered to be a separate fifth state as 1t is compounded of 
several states. 

For R., swoon is a half-way approach to death. maranayardha- 
sampattir mürchàa. 

For Nimbarka, swoon is half-attainment of death. 


Section 5 (11-21) 
THE NATURE OF THE SUPREME ERAHMAN 


lT. 2. 11. na sthanato’pi parasyobhaya-lingam sarvatra hi 


Not on account of (difference of) place also, twofold characteristics can 
belong to the Highest for everywhere (Scripture teaches it to be without 
any difference). 

na: not; sthanalah: from (difference of) place; apt: also; parasya: of 
the Supreme (Brahman); ubhaya-lingamt: twofold characteristics; 
sarvatra: everywhere; At: for. 

For S., this s&/ra declares that the twofold characteristic of the 
presence of qualities, sa-v1Sesatva, and absence of qualities, ntr- 
visesatva, cannot belong to the Highest Brahman for all passages 
which aim at setting forth the nature of Brahman declare it to be 
devoid of all distinctive qualities. 

In the texts we find passages referring to the qualified Brahman 
(C.U. III. 14. 2) and unqualified Brahman (B.U. III. 8. 8). The sūtra 
says that both these cannot be predicated of one and the same reality 
which cannot have two contradictory natures at the same time as it is 
opposed to experience. The mere connection of a thing with another 
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cannot change its nature even as the redness of a flower reflected in a 
crystal does not change the nature of the crystal which js colourless. 
The imputation of redness is due to ignorance and is not real. A thing 
cannot change its real nature which means its destruction. So of the 
two aspects of Brahman we have to accept that which is non- 
determinate as its true nature (Katha U. I. 3. 15). It 1s described as 
a-sabdam, a-sparsam, a-rüpam, a-vvavam. The other description of 
Brahman is only for the sake of upãsanã or worship and it is not its 
real nature. 

Bhaskara argues that though Brahman has two forms, nirákàára 
and sadkara, without form and with form, he is to be meditated on in 
his formless aspect, for he retains this nature even when he happens to 
have a connection with the world and the rest. 

R. makes this section consist of s#ras 11 to 25. In the previous 
sütras, the different states of the soul are described and the objection 
1S raised, since Brahman is the antarvamin of jiva, Brahman also will 
be contaminated by the faults attaching to the jiva in its different 
states. This section shows that Brahman is free from faults. 

R. holds that the sara makes out that Brahman is everywhere 
described as having a twofold character 'Not on account of place cven 
[is there any imperfection] in the Highest; for everywhere [it is 
described] as having twofold characteristics’. The prima facte view 
for R. is, though Brahman is the cause of the world and a treasure- 
house of all auspicious qualities yet 1t is affected by imperfection 
since it is connected with matter, bodies and their parts. The answer 
is stated in this satra that Brahman has a twofold nature, freedom 
from imperfections and possession of all auspicious qualities. C.U. 
VIII. 1. 5; Visnu Purana VI. 5. 84-5, I. 22. 51. 

Nimbarka accepts K.'s interpretation. Kesava Kasmirin follows 
the same view. 

While $. contends that Brahman cannot be qualified by the 
limiting adjuncts which do not change its real nature but only 
conceal it for the finite being, R. and Nimbàrka hold that the two- 
fold nature, viz. negative freedom from all imperfections and the 
positive possession of all auspicious qualities, applies to Brahman. 

Vallabha thinks that süfras 11-13 constitute one section, 14-18 
another and 19-22 a third. 

Baladeva urges that though the Lord manifests himself in various 
places, he himself undergoes no change, by reason of his mysterious 


power. 


III. 2. 12. na bhedád tti cen na pratyekam atad-vacanat 
If it be said (that it is) not so on account of difference (taught in the 
Scripture), (we reply) not so, because with respect to each (such form) the 


Scripture declares the opposite of that. 
na: not so; bhedat: on account of difference (being taught in the 
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Scripture); ttt cet: if it be said; na: not so; pratyekam: with respect to 
each; a-tad-vacanat: because of the declaration of the opposite of 
that. 

If the Scripture declares Brahman to have different forms (sce 
B.U. III. 18. 1; Prasna U. 2. VI. 1; C.U. V. 3; B.U. I. 3. 22; C.U. V. 
11. 2), every such form is denied of Brahman in other texts. See B.U. 
II. 5. 1. There is only one non-differenced Brahman. With regard to 
various forms the śruti explains that the forms are not true and there 
is only one formless principle. Sce B.U. H. 5. 1. 

R. omits na at the beginning and reads: ‘If it be said “on account of 
difference" [we say it 1s] not so, because with reference to each the 
text says what is not that.' If it be said that the individual soul has 
the same twofold attribute, freedom from evil, etc. (C.U. VIII. 7), 
and yet is affected with imperfections owing to the fact that it is 
connected with bodies, etc., so the inner ruler may be inferred to be 
affected by imperfections since it undergoes a variety of conditions on 
account of its connection with different bodies, the sūtra sets aside 
this objection on the ground that the texts declare thc inner ruler 
to be immortal and denies of him any imperfections due to his 
connection with the bodies which he voluntarily enters in order to 
rule them. The perfect nature of the individual soul is obscured as 
long as it is connected with a body. Sec III. 2. 5. If it is objected that 
even the Highest Self, when it enters voluntarily into bodies, cannot 
escape connection with the imperfections which depend on the 
essential nature of those bodies, it is said in reply that even non- 
sentient things are not essentially or intrinsically bad. They cause pain 
or pleasure to men according to the nature of their past deeds. If the 
effects of things depended only on their own nature, they would be 
productive for all beings either of pleasure or of pain. This is not 
observed to be the case. So to the individual soul subject to karman, 
connection with different things is the source of imperfection and 
suffering in agreement with the nature of its deeds; with reference to 
the Highest Brahman which is subject to itself only, the same 
connection is the source of playful activity, in so far as it guides and 
rules these things in various ways. parasya tu brahmanah svadhinasva 
sa eva sambandhas tat-tad-vicitra-niyamana-ripa-lila-rasadyaiva syat. 
R. 

Nimbàrka and Srinivasa adopt R.’s interpretation. Srinivasa says 
that the imperfections pertain to the individual soul, which, though 
endowed with the attributes of freedom from evil and the rest, has 
yet its real nature obscured through the will of the Highest, in 
accordance with its past karma; but the imperfections do not pertain 
to the Highest who has his real nature ever manifest. There are 
texts establishing the imperfections of the individual soul in waking 
state (C.U. V. 10. 7), but none referring to the imperfections of the 
Highest. In the dream state, in sleep, death, etc., the soul is said 
to be imperfect. Aitareya Aranyaka III. 2. 4; C.U. VIII. 3. 2. 
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Bhaskara continues the topic of the worship of the formless 
Brahman. 

Baladeva reads the sūtra with a na at the beginning and argues 
that Scripture points out that the Supreme is one, with regard 
to each of his manifestations. 


III. 2. 13. apt caivam eke 


Some also (teach) thats. 
api ca: also; evam: thus; eke: some. 

$. means by this sra that some $aákhàás or rescensions of the 
Vedas teach that the manifoldness is not true for they condemn 
those who see difference. Katha U. I. 4. 11; B.U. IV. 4. 19. Wherever 
bheda or difference is mentioned and Brahman is said to be possessed 
of different forms, the difference is mentioned for the sake of 
worship and ultimately difference is denied. na bhinnahara-yogo 
brahmanah Sdstriya ttt Sakyate vaktum, bhedasyopasanarthatvad 
abhede tat parvam. 

Bhaskara holds that Scripture teaches the essential non-difference 
of Brahman. 

R. takes this sra to state the objection. The connection with one 
and the same body is for the individual soul a source of disadvantage 
while for the Highest Brahman it is an accession of glory in so far as it 
manifests him as a Lord and ruler. M.U. III. 1. 1. C.U. VI. 3. 2 says: 
‘Having entered by means of that 77va self, I will differentiate names 
and forms.' This means that the differentiation of names and forms 
depends on the entering into the elements of the 77va whose self is 
Brahman. As the individual self has definite shapes, Brahman also 
falls within the sphere of beings to whom injunctions and pro- 
hibitions are addressed. 

Baladeva quotes from M.U. 7 to show that the Lord is onc though 
appearing as many. 


III. 2. 14. arūpavad eva hi tat-pradhanatvat 


For (Brahman) 1s merely devoid of form, on account of this being the 
main purport of Scripture. 

arüpavat : formless; eva: only; i: for; tat-pradhdnatvat : on account of 
this being the main purport. 

Since some texts represent Brahman as having a form and others as 
without form, how can we assert that Brahman is without form? The 
sūtra gives the answer. Brahman is formless. For if it had form the 
texts which teach it as being without form would become purport- 
less. Those which deal with Brahman as having form are meant for 
meditation; updsand-vidht-pradhanant. 

Bhàskara has an additional sZira here which reads: asthülam 
ananv ahrasvam, adirgham, aSabdam, asparsam, ariipam, avyayam, 
(Brahman is) non-gross, non-fine, non-short, non-long, without sound, 
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without touch, without form, immutable. Brahman without form is 
to be worshipped, according to Bhàskara. 

R. points out that though Brahman enters into bodies, human 
and divine, it is itself without form and is therefore not subject to 
Karman, which, in the case of the individual soul, is due to its 
embodiedness. C.U. VIII. 14. 1 teaches that though Brahman enters 
into all beings, it 1s not affected by name and form, though it brings 
about name and form. If it is asked how Brahman who is the inner 
ruler of beings in so far as he has them for his body, can be said to be 
without form, the answer is that while the individual soul partici- 
pates in the pleasures and pains to which the body gives rise, 
Brahman does not share the pleasures and pains. Scriptural 
injunctions apply only to those who are under the power of Karman. 

Nimbàrka makes out that Brahman is formless, i.e. he is not an 
enjoyer since he is only the principal agent with regard to the 
creation of names and forms but he is not the enjoyer of names and 
forms to be created by himself and is therefore without form and 
untouched by imperfection. 

Jaladeva begins a new section here, with four sa#tvas about the 
form of Brahman. He holds that Brahman is formless in the sense 
that he has no form but is form itself, since the body of Brahman is 
identical with Brahman himself. 


III. 2. 15. prakasavac cavatyarthat 


And as light (assumes forms by its contact with objects having forms, so 
does Brahman) because (the texts ascribing form to Brahman) are not 
without meaning. 

prakdsavat: like light; ca: and; avatyarthat: because of not being 
meaningless. 

Bhaskara substitutes va for ca. 

Passages which attribute form to brahman are not without a 
purpose. The worship of Brahman with form helps us to attain 
brahma-loka. All parts of the Veda are equally authoritative and 
should be assumed to have a meaning. na hi veda-vakyandm kasyacid 
arthavattvam kasyacid anarthavatvam iti yuktam. The forms, however, 
are not absolutely real. 

R. explains that light (intelligence) constitutes the essentia] nature 
of Brahman. Brahman possesses twofold characteristics for other- 
wise the texts declaring Brahman to be free from imperfection, 
all-knowing, the cause of the world and so on would become 
meaningless. 

R. and Nimbaàrka interpret this stra as Brahman consists of light. 
They cite Vajasaneyi Samhita NX XI; Tatttiriya Aranyaka 111. 13. 1; 
$.U. III. 8; B.G. VIII. 9. 

Baladeva points out that as the Sun who is pure light is conceived 
as having a definite form for the purpose of meditation, so the Lord, 
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though pure light of knowledge and bliss, is conceived to have a form 
for the purpose of meditation. 


III. 2. 16. aha ca tanmatram 

And (the Scripture) declares (Brahman to consist of) that (intelligence) 
only. 

aha: declares; ca: and; tat-matram: that only. 

S. quotes B.U. IV. 5. 13 and holds that Brahman is mere intelli- 
gence, caitanyam eva tu nirantaram asya svarüpam. S. 

R. interprets this sé#tva to mean that the text says ‘so much only’ 
that Brahman has light for its essential nature. This does not 
negative the other attributes of Brahman, as omniscience, being the 
cause of the world, etc. 

Srikantha follows R.’s view. 

Nimbarka says that when a text states that only, its meaning only, 
then it is not meaningless. 

Baladeva reaffirms his view that the form which the Lord possesses 
is not different from him but is his very essence. 


III. 2. 17. darsayats catho apt smaryate 
(This Scripture) also shows and thus (it is) also stated in the smrtis. 

. argues that the non-differenced Brahman is mentioned in 
scriptural texts: B.U. II. 3. 6; Kena U. I. 4; T.U. II. 9. S. relates how 
Bàhva, questioned about Brahman by Vaskalin, explained it to him 
by silence. 'He said to him, learn Brahman, O friend’ and became 
silent. Then on a second and a third question he replied, ‘I am 
teaching you, indeed, but you do not understand. Silent is the self.’ 
brümah khalu tvam tu na vijandst, upasanio’yam dima. See B.G. 
XIII. 12, also III. 25. $. quotes a sınyti text where Nàrüyana instructs 
Narada: “The cause, O Narada, of your seeing me endowed with the 
qualities of all beings is the maya created by me, do not cognise me as 
being such [in reality].' 

maya hy esa maya sysià yan mam pasyasi narada 
sarva-bhitta-gunatr-yuktam naivam mam jñätum arhasi. 

Bhaskara uses $.U. VI. 13 and B.G. VIII. 9 to show that Brahman 
is self-manifest by nature. 

R. supports his view that Brahman is the abode of all auspicious 
qualities and free from imperfections by a number of texts: S.U. 
VI. 7-9, 19; M.U. I. 1. 9; T.U. II. 8 and 9; B.G. X. 3, 42, IX. 10, 
XV. 17; Visnu Purdna V. 1. 46-8. 

Nimbàárka and Srinivasa use C.U. VIII. 7. 1, 3; $.U. IV. 19; B.G. 
XV. 18 in addition to others mentioned by $. and R. 

Baladeva quotes from Gopdla-piirva-tapani U. and Brahma- 
sam/uta to show that the body of the Lord is identical with the Lord 
himself. 
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III. 2. 18. ata eva copama sürvakàdivat 


For this very reason also (there are applied to Brahman) comparisons 
such as the images of the sun and the like. 

ata eva: for this very reason; ca: also; npamã: comparisons; sürva- 
kàdivat: like the images of the sun and the like. 

S. points out that the different forms of Brahman who is free from 
all differentiation are comparable to the images of the sun reflected 
in the water and the like. He gives two passages in support of this 
view. As the one luminous sun when entering into relation to many 
different waters is himself rendered multiform by his limiting 
adjuncts, so also the one divine unborn self: vatha hy ayarı jvotir 
atmá vivasvan apo bhinnah bahudhaiko' nugacchan, upadhina krivate 
bheda-rüpo devah ksetresv cvam ajo ayam aima, Again: "The one Self of 
all beings separately abides in all the individual beings: hence it 
appears as one and many at the same time, just as the one moon is 
multiplied by its reflections in the water.’ 

eka eva tu bhütatmà bhite bhüte wavasthitah 
ehadha bahudha catva drsyate jala- candravat. 
Yajfiavalkya Smrti III. 143. 4. 

R. uses these comparisons to point out that Brahman does not 
share the imperfections due to the places with which he is connected 
even as the sun reflected in water, mirrors, etc., is not affected by the 
inpurities of the latter. He quotes Y ajfíavalkya Smrti: As the one 
ether is rendered manifold by jars and the like or as the one sun 
becomes manifold in several sheets of water, thus the one Self is 
rendered manifold by being in many places. 

akasam ekam hi yatha ghatadisu prihag bhavet 
tathatmatko hy anekastho jaladharesv ivams$uman. 
III. 144. 

Baladeva begins a new section here to show that the worshipper, 
the individual soul, is different from the object worshipped, the Lord. 
As the sun (bimba) is different from the image (pratt-bimba) so the 
Lord is different from the soul. 


III. 2. 9. ambuvad agrahanat tu na tathàtvam 


But there is no similarity (of the things compared), since (in the case of 
Brahman) there 1s not apprehension of any (separate substance like 
water). 

ambuvat: like water; agrahamat: on account of non-apprehension; 
tu: but; na: no; tathatmyam: similarity. 

In the case of the sun and the other luminous bodies, there is a 
separate material substance occupying a different place, viz. water. 
5o the light of the sun is reflected. The Self, on the other hand, is not 
a material being. It is present everywhere and there is nothing 
different from it. So there is no similarity between the two. 

R. says that the imperfections caused by water and mirrors do not 
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attach themselves to the sun or a face because the sun and the face do 
not really abide in the water and the mirror. 

Nimbarka and Srinivasa argue that the example cited is not to the 
point. The sentient and the non-sentient beings are not apprehended, 
as in the case of water, to be remote from Brahman. There is no 
parallelism between the Supreme Person and the reflected sun. 

Srinivasa quotes B.U. IIl. 7. 3, 4; Sata patha Brahmana NIV. 6. 7. 
30; Katha U. V. 8, VI. 1 and also B.G. XVIII. 61, VII. 7. 


III. 2. 20. vrddhi-hrasa-bhaktvam antar-bhàvad ubhaya-samajjasyad 
ciam 

Since the Highest Brahman is inside (of the limiting manifestations) it 
participates in their increase and decrease; owing to the appropriateness 
of the two cases, it ts thus (the comparison is not defective). 
vvddht-hrasa-bhaktvam: participation in the increase and decrease; 
antarbhavat: on account of its being inside; ubhaya-sdmanjasyat: on 
account of the similarity in the two cases; evam: thus. 

Whenever two things are compared, they are so only with reference 
to some particular point they have in common. Entire equality of the 
two can never be demonstrated; indeed if it could be demonstrated, 
there would be an end of that particular relation which gives rise to 
the comparison. The fcature on which the comparison rests is partici- 
pation in increase and decrease. The image of the sun dilates when the 
surface of the water expands and contracts when the water shrinks. It 
trembles when the water is agitated; it divides itself when the water is 
divided. It thus participates in all the attributes and conditions of 
water while the real sun remains all the time the same. So also S. says 
that the unchanging Brahman participates, as it were, in the 
attributes and states of the body and the other limiting adjuncts 
within which it abides. So there is some similarity in the comparison. 

R. and S$rikantha take this and the next sūłra as one. R. takes 
together the two comparisons of the ether which becomes manifold 
through jars and so on and the sun which becomes multiplied 
through the sheets of water in which it is reflected. Like them the 
Highest Self while abiding within variously shaped things remains 
unaffected by their 1mperfections. 

Nimbarka and Srinivasa hold that the Supreme dwells in objects 
as their inner controller and does not participate in their increase 
and decrease. 


III. 2. 21. dar$anàc ca 


And on account of the declaration (of Scripture). 
darsanát: on account of scriptural declaration; ca: and. 

The texts considered here are B.U. II. 5. 18; C.U. VI. 3. 2 which 
declare that Brahman enters within the body. 

Nimbarka points out that when a comparison is made and we say 
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he is a lionlike boy, we do not mean that he has all the qualities of a 
lion; we mean only that he is as brave as a lion. 


Section 6 (22, 24-30) 


THE CLAUSE 'NOT THIS, NOT THIS' NEGATIVES THE 
TWO FORMS OF BRAHMAN AND NOT BRAHMAN ITSELF 


III. 2. 22. brakrlattavattvas hi pratisedhati tato braviti ca bhüyah 
What has been mentioned up to this (the clause not this, not this), 
(dentes) and (the Srutt) savs something more than that. 
frakrta-etavatteam: what has been mentioned up to this; pratisedhatt: 
denies; atah: than that; bhiyah: something more; bravitr: says; 
ca: and. 

The two forms of Brahman, limited and unlimited, sat: defined and 
Lyat : undefined (B.U. II. 3. 1) are denied by the words ‘not this, not 
this’. The words ‘satyasya satyam’, the Truth of truth, indicate that 
Brahman alone is the reality that exists and is the substratum of the 
world. We experience the world and its reality to perception is not 
denied; only its transcendental rcality is not accepted. The cosmic 
pluralitv is not absolutely real. 

Dhàskara does not begin a new section here but continues the 
topic of meditation on Brahman in his aspect of non-difference, as 
pure being and consciousness. He holds that the first ‘not this’ denies 
the corporeal and the non-corporeal forms; the second ‘not this’ denies 
his v@sana-maya form as the individual soul. The text designates the 
pure non-differenced form of Brahman but does not indicate the 
non-existence of the world. 

R. does not take this sara as the beginning of a new section. He 
holds that it continues the discussion started in sra 11. He asks 
whether the clause ‘not this, not this’ denies of Brahman all the 
previously mentioned prakaras, so that it can only be called san- 
matra. The sūtra makes out that Bvahman’s nature cannot be 
confined to the attributes stated. 

Srinivasa says that Brahman is not limited by the corporeal and 
incorporeal forms. Brahman is higher than these. He quotes Katha 
U. V. 13, S.U. ‘the eternal among the eternal, the conscious among 
the conscious’. 

Vallabha says that, according to śruti, the qualities of ordinary 
things are not to be found in Brahman. But Brahman has qualities 
like bliss, etc. 


III. 2. 24. api ca samradhane pratyaksanumanabhyam 
And (Brahman ts apprehended) in perfect meditation also, according to 
perception (Srutt) and inference (smrti). 

p* 
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api: also; ca: and; samradhane: in perfect meditation; pratyaksa- 
anumandabhyam: from perception and inference. 

Brahman, though not apprehended by the senses, is realised in the 
state of meditation. Katha U. 11. 4. 1; M.U. III. 1.8. By samradhana 
is meant the presentation before the mind (of Brahinan) which is 
effected through meditation and devotion, bhahti-dhvana-pranidhanat 
anusthanam. $. He also quotes from smrti. 

vam vinidra jiasvasas santustas samyalcndrtvah 
Jyotth pasyant: yunjands tasmat vogatinane namah. 

He who is seen as light by the yog?zs meditating on him, sleep- 
lessly with controlled breaths, with contented minds, with subdued 
senses, reverence to him. M.B. XII. 1642. Again, 

yoginas tas prapasyantt bhagavantam sanatanam. 

The vogins see him the August, the Eternal One. 

R. quotes Katha U. 2. 23; M.U. III. 1. 9; B.G. XI. 53-4. 

Vallabha says that the objector is a fool to argue that Brahman 1s 
not perceived for in contemplation Brahman is perceived. Brahman 
is possessed of form and full of infinite qualities and is not non- 
manifest. 

Baladeva takes this sara as an independent section. 

Only in S. is ca found after api. 

The Absolute, though it is not perceived by the senses or known 
by inference, is apprehended in devotion according to śruti and 
smrti. 

The ultimate datum is consciousness which is above reason. 
Western thought stresses reason as the capacity by which ultimate 
reality can be known and expressed in a clear, intelligible form. 
Conceptual thought which posits the object over against the subject 
becomes the dominant feature. While the stress is on dualism in 
Western thought non-dualism is the prominent feature in Eastern 
philosophy. 


LIT. 2. 25. prakasadivac cãvatśesyamńı prakasas ca karmany abhyását 
And as in the case of light and the like, there is the non-distinction (of 
the two Selves), the light (being divided) by its activity; on account of 
repeated declarations (tm the Scripture). 

prakasadiwat: as in the case of light and the like; ca: and; avatsesyam: 
non-distinction; prakdsah: the light (of Brahman); ca: and; karmani: 
in activity; abhydasat: on account of repeated declarations (in the 
Scripture). 

If it is said that Brahman as the object of meditation and the 
individual as the meditator are different, the reply is that Brahman 
is manifested as different on account of the adjuncts of activity. In 
reality the two are one as the texts declare, ‘that art thou, I am 
Brahman’. 

S.is at pains to make out that the difference is due to association 
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with unreal adjuncts. Anandagiri says: atma-prakása-$abdito jfiana- 
lat-kàrye karmant upadhau sa-visesah. 

Bhàskara holds that there is non-distinction between Brahman 
and the individual soul which is effected from the repetition (of 
meditation) with regard to the object to be worshipped or from 
repetition with regard to the act of meditation. 

R. makes out that light is intuited as constituting Brahman’s 
essential nature by repetition of the practice of meditation. For R., 
Brahman has all material and immaterial objects for its distin- 
guishing modes. 

Srikantha says that there is no difference between their attaining 
knowledge, bliss and the rest like the Supreme and attaining 
lordship and so on like him. 

Nimbàrka makes out that the direct intuition of Brahman results 
from the incessant practice of the sadhanas consisting in perfect 
meditation. 

Srinivasa tells us that though Brahman is accessible to all he 
manifests himself to those alone who are desirous of salvation and 
meditate on him incessantly. 

Baladeva breaks this sa£ra into two, prakasadivac ca vatscesyat and 
prakasas ca karmany-abhvasat. 

In the former sūtra, he adds a na and says that the Lord has not 
two states, subtle and gross like fire. His manifestation depends on 
the love of the devotee. The manifestation is brought about through 
repeated meditation. Mere love is not enough; repeated acts of 
meditation are also necessary. 


III. 2. 26. ato’nantena tatha hi lingam 


Therefore (the individual soul enters into unity) with the infinite (i.e. 
the Highest Self) ; for thus (is the scriptural) indication. 

atah: therefore; anantena: with the infinite; fatha: thus; A2: for; 
lingam: (the Scripture is) indication. 

The individual soul is able to attain unity with the Highest Self 
because the ignorance which is destroyed by knowledge is unreal. 
See M.U. III. 2.9; B.U. IV. 4. 6. If the individuality of the soul were 
real, then it cannot be destroyed and unity with the Highest Self is 
not possible. 

R. makes out that Brahman is distinguished by an infinite number 
of auspicious qualities. So, for him, Brahman possesses twofold 
characteristics. R completes a section here. 

Srikantha follows R.'s interpretation. 

Nimbàrka holds that the individual soul attains similarity with 
the Infinite, when it intuits the Highest. See M.U. III. 1. 3. 

Baladeva points out that the direct vision of the Lord is possible 
through the grace of the Infinite. The Supreme, though invisible, 
makes himself visible to his devotees, through his power or grace. 
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III. 2. 27. ubhaya-vyapadesat tu ahi-kundalavat 

But on account of the twofold teaching, (the relation of the Highest Self 
to the individual soul is to be viewed) as that betwcen a serpent and its 
coils. 

ubhaya-vyapadesat: on account of twofold teaching; tm: but; 
ahi-kundalavat: as that between a serpent and its coils. 

There are texts which suggest a difference between the individual 
soul and the Highest Brahman: M.U. IIT. 1. 1, see also II]. 2. 8; 
B.U. III. 7. 15. There are passages like C.U. VI. 8. 7: ‘That art thou; 
B.U. I. 4. 10: ‘I am Brahman’; III. 4. 1: ‘This is thy Self who is 
within all’; III. 7. 15: He is thy self, the ruler within, the immortal.’ 
This means that, prior to liberation, the difference between the two 
is real, though it is one of identity after liberation. The relation is one 
of difference and non-difference as that between a serpent and its 
coils. As a serpent it is onc; but if we look at the coils, hood, etc., 
there is difference. Similarly there is both difference and non- 
difference between the individual soul and the Highest Self. This is 
the prima facie view for S. 

Bhaskara: The snake is one as a whole, yet is different as having 
different postures, coil, erect hood and so on. Similarly, Brahman is 
one but is different as soul, matter and so on. 

R. argues that it has been shown that the entire non-sentient 
universe is the outward form of Brahman. The question is raiscd 
about the way in which the world constitutes the outward form of 
Brahman. Is the relation like that of the serpent and its coils? Or is it 
like that of light and the luminous body? Or does the soul form a 
distinguishing attribute and so a part, amsa, of Brahman? The first 
alternative is stated here that the non-sentient things are special 
forms or arrangements of Brahman as the coils are of a coiled up 
snake, samsthana-visesa, as the coil is of the serpent. Srikantha 
follows R.'s view. 

For Nimbarka, the universe consisting of the corporeal and the 
incorporcal abides in its own cause, i.e. Brahman, in a relation of 
difference-non-difference on account of the twofold teaching like 
the case of the serpent and the coils. 

Srinivasa holds that Brahman is the one non-different material 
and efficient cause of the world. The coil is the effect dependent on 
the serpent which is the cause. The universe is the effect of Brahman. 
See Rg Veda I. 164. 20; M.U. III. 1. 1; $.U. IV. 6, I. 6; C.U. III. 14. 1, 
VI. 8. 6, VII. 26. 1. 

Vallabha says that the gruti speaks of Daram-àtman as both 
without and with qualities. Even as a serpent assumes a crooked 
or straight form, so Brahman assumes all contradictory forms. 

Baladeva begins a new section here devoted to the discussion of the 
identity of the Lord and his attributes. The Lord is essentially 
intelligence and bliss and yet possesses them as his attributes, even as 
the serpent is nothing but the coil, yet possesses it as its attribute. 


Text, Translation and Notes 461 


III. 2. 28. prakasasrayavad và tejastvat 


Or else like that of light to tts substratum, both being luminous. 
prakasa-asrayavat: like light and its substratum; và: or; tejastvat: on 
account of being luminous. 

Both being luminous, S. says that they are non-different; on 
account of their varying extensity they are spoken of as different. 
Even so is the relation between the individual soul and Brahman; the 
former is limited while the latter is all-pervading. This is also the 
prima facte view. 

For K., the two are different but at the same time they are identical 
since they both are luminous. In the same way, the non-sentient 
world constitutes the form of Brahman. This is also the prima facte 
view which criticises the preceding prima facie view by pointing out 
that if the non-sentient would be a state of Brahman, as the coil 1s of 
the snake, then it will become identical with him seeing that the coil 
is only the snake. The correct view is that the soul is related to 
Brahman as the ray is to the sun, i.e. is his form and is different 
from him. 

Srikantha follows R. 

For Nimbarka, there is no absolute non-difference between the 
two. 

Baladeva argues that even as the sun is essentially light and is the 
substratum of light, so Brahman is essentially knowledge and also 
the substratum of knowledge. 


II. 2. 29. piirvavad va 


Or (the relation of the two ts to be conceived) in the manner stated 
previously. 
purvavat: as stated previously; vã; or. 

This sátra for S. refutes the view of difference-non-difference and 
establishes what is given in sutra 25, that the non-difference is the 
reality and difference is unreal. For if the difference were real, it could 
never cease to be. If separateness were real there could be no 
liberation. 

R. points out that non-sentient matter stands to Brahman in the 
same relation as the individual soul does. It is an attribute incapable 
of being realised apart from Brahman and hence is a part, amSa, of the 
latter. Those texts which refer to the two as different should be 
taken in thcir primary sense, that the distinguishing attribute and 
that to which the attribute belongs are essentially different. 


III. 2. 30. pratisedhac ca 


And on account of the denial. 
pratisedhat: on account of the denial; ca: and. 
Passages like ‘there is no other witness but he’ (B.U. III. 7. 23), 
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‘not this, not this’ (B.U. II. 3. 6), show that there is no other reality 
than Brahman. S. 

For R., the relation of the two can only be that of distinguishing 
attribute and the thing distinguished. Brahman distinguished by 
sentient and non-sentient beings in their subtle state is the cause; 
distinguished by the same beings in their gross state is the effect. The 
effect is non-different from the cause and by the knowledge of the 
causal Brahman the effect is known. Brahman is free from defects 
and is the abode of all auspicious qualities. 

Nimbàrka says that Brahman does not possess any imperfection. 
See Katha U. 

Srinivasa quotes Katha U. V. 10. 11. 


Section 7 (31-37) 
BRAHMAN IS ONE WITHOUT A SECOND 


III. 2. 31. param atah setiin-mana-sambandha-bheda-vyapadesebhyah 


Beyond this (Brahman there 1s something further) on account of the 
designations of bridge, measure, connection and separation. 

param: beyond; atah: this;  setu-unmana-sambandha-bheda- 
vyapadesüt: on account of the designations of bridge, measure, 
connection and separation. 

. points out that the objection is raised that on account of texts 
mentioning bridge which separates things other than itself, 'Now the 
Self is the bridge, the [separating] boundary for keeping these 
worlds apart’ (C.U. VIII. 4. 1), the self has size and is limited. 
C.U. III. 18. 2 says Brahman has four feet; whatever is limited is 
limited by some other object. Again, B.U. IV. 3. 21 says that ‘the 
person in the embrace of the intelligent self knows nothing without 
or within’. This shows that there is something other than Brahman. 
All these suggest that Brahman is not one without a second. It has 
something different, anya-tattvam. 

For R., the saira states the pirva-paksa that there is a being 
higher even than the Highest Brahman, the supreme cause material 
as well as operative of the entire world. 

Baladeva makes out that the bliss of the Lord is the highest. It is 
higher than the worldly bliss on account of the designation of bridge, 
measure, connection and difference. The bliss of Brahman is the 
support of the entire world. C.U. VIII. 4. 1; T.U. II. 4. Human bliss 
compares to the bliss of the Lord as one to infinity. B.U. IV. 3. 22. 


II. 2. 32. samanyat tu 


But (Brahman ts called a bridge) on account of similarity. 
samanyat: on account of similarity; tu; but. 
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For S., there is nothing different from Brahman. It is called a 
bridge not because there is something beyond it but because like a 
bridge which keeps back water and marks the boundary of adjacent 
fields, Brahman maintains the world and its boundaries. When 
C.U. VIII. 4. 2 says ‘having passed the bridge’, it means ‘having 
attained Brahman fully even as we say he has passed in grammar, 
when we mean that he has mastered it fully’. yatha vvakaranam 
tirna iti prapta ucyate natikrantas tad-vat. 

For R., Brahman is said to be a bridge in so far as it binds to itself 
(setu being derived from st: to bind) the whole aggregate of sentient 
and non-sentient things without any confusion. Again, passing 
beyond means reaching, as we say he has passed beyond the Vedanta 
meaning that he has mastered it: tavatis ca prapti-vacano yatha 
vedantam taratiit. 

For Nimbarka, Brahman is similar to a bridge in a certain respect 
for he keeps the worlds apart. C.U. VIII. 4. 1. 

For Baladeva, the word ‘bliss’ is applied to human bliss on account 
of similarity even as the term ‘jar’ is applied to all jars irrespective of 
their individual differences. 


III. 2. 33. buddhyarthah padavat 


(The statement that Brahman has size ts) for the sake of (easy) compre- 

hension: just like (four) feet. 

buddhyarthah : for the sake of comprehension; padavat: like feet. 
Since it is difficult to comprehend Brahman, infinite and all- 

pervading, for the sake of easy comprehension and meditation 

Brahman is imagined to have size, etc. C.U. III. 18. This is $.'s view. 
R. quotes C.U. TII. 12. 6 and holds that for the purpose of thought, 

meditation, the Supreme is said to have measure, etc. 


III. 2. 34. sthana-visesat prakasadtvat 


(The statements in regard to connection and difference) are due to 
difference of place; as in the case of light, etc. 

sthana-visesat: on account of difference of place; prakasadivat: as in 
the case of light, etc. 

.says that differences are made withreference to limiting adjuncts. 
They do not indicate any difference in the nature of Brahman. Light 
inside the room is distinguished from the light outside, though all 
light is one. The sense of difference is produced by the connection of 
the Self with different adjuncts; when these adjuncts are removed, 
union is effected. 

Bhàskara does not mention this sara. 

Srinivasa says that if the objection is raised that the Unlimited can 
never become limited even for purposes of meditation, the sūtra says 
that though Brahman is unlimited, he becomes limited on account of 
the speciality of place. 
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Baladeva starts a new section here, showing that the Lord has a 
variety of manifestations. The Lord, though one, manifests himself 
in different forms to his devotees in accordance with their different 
devotions. Those who worship him as the Master see him as the 
Majestic; those who worship him as the Beloved, see him as the Sweet. 


III. 2. 35. upapattes ca 


And from reasoning. 
upapatteh : from reasoning; ca: and. 

The difference between the soul and Brahman is for $. not real 
but is due to ignorance. See C.U. VI. 8. 1 where the connection of the 
soul with Brahman is said to be of essential nature. See also C.U. 
III. 12. 7ff. 

R. quotes the text M.U. IT. 2. 5, amrtasyaisa setuh, hc is the bridge 
of the Immortal,and says that it does not mean a distinction between 
that which causes to reach and the object reached. The Highest Self 
is the means as well as the end. See Katha U. I. 2. 23. 

Baladeva quotes the text: 'as you meditate, so you become', and 
holds that the devotees rcalised the Lord differently in accordance 
with the different modes of worshipping him. 


II. 2. 36. tathanva-pratisedhat 

Similarly, on account of the dental of other (existences). 

tathà: similarly; anya-pratisedhat: on account of the denial of other 
(existences). 

$. says that many texts deny the existence of anything other 
than Brahman. C.U. VII. 25. 1 and 2; M.U. IT. 2. 11; B.U. IT. 4. 6, 
IV. 4. 19, II. 5. 19; S.U. III. 9. 

R. holds that there is nothing higher than the Highest and 
interprets the text /afo yad uttava-taram in accordance with the 
previous verses that that which is the Highest is without form, etc. 
Again, in M.U. III. 2. 8, the text, 'the knower freed from name and 
shape, attains to the divine Person higher than the high’, the high 
here means the aggregate soul, samasti-purusa, and the higher refers 
to the Supreme Person with all his transcendent qualities, who is 
superior to the aggregate soul. 

Srikantha begins a new section here dealing with the question 
whether there is anything equal to the Lord, as the doubt whether 
there is anything superior to the Lord has been disposed of in the 
previous section. This section says that there is none equal to the 
Lord. 

Baladeva makes this an independent section proving that the 
Lord is the Highest for if he were not, there could be no love and 
devotion for him. 
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III. 2. 37. anena sarva-gatatvam àvàma-sabdadibhyah 


By thts, the all-pervadingness (of Brahman ts established) in accordance 
with the statements about (Brahman’s) extent. 

anena: by this; sarva-gatatvam: all-pervadingness; | áyáma- 
Sabdadibhvah: in accordance with (scriptural) statements about 
(Brahman's) extent. 

For S., texts describing Brahman as bank, etc., are not to be taken 
literally, for then Brahman would be limited. Texts denying plurality 
should be accepted as valid. There are texts which declare the 
all-pervadingness of Brahman: C.U. VII. 1. 3; Satapatha Bràahmana 
X. 6. 3. 2; B.G. IT. 24. 

R. quotes S.U. III. 9; M.U. I. 1. 6; and Mahdndrdyana U. XI. 6. 
"Whatever is seen or heard in this world, is pervaded inside and 
outside by Narayana.’ 

vacca ktiictj jagaty asmin dysvate $rüyate pi và 

] antay bahiś ca tat sarvam vvápya nàravamah sthitah. 

Srikantha points out that the Lord Siva pervades the cntire 
universe through Naravana, the material cause who is but a part of 
himself. So it is known that the Lord himself is all-pervasive. 

Nimbàrka argues that the all-pervadingness is established on 
account of the scriptural texts about expansion and so on. While 
Nimbarka points out that there is nothing higher than Brahman, S. 
and Bhaskara take the sūtra as establishing that there is nothing 
besides Brahman. 

Baladeva makes this an independent section. If it be objected that 
the Lord is not all-pervasive, but of an intermediate size, i.e. of the 
size of the body or form in which he appears before his devotees, it 1s 
said that even the intermediate form of the Lord is all-pervasive for 
Scripture declares so. 


Section 8 (38-41) 
THE REWARD OF WORKS IS ALLOTTED BY THE LORD 


III. 2. 38. phalam ata upapatieh 


From him the fruit, for that is reasonable. 
phalam: fruit (of action); atah: from him; upapatteh: for that is 
reasonable. 

The question is whether the fruits of actions spring from the 
actions themselves or from the Lord. Actions which pass away as 
soon as they are performed have no power of bringing about results 
at some future time since nothing can spring from nothing. Nor can 
it be argued that an action passes away only after having produced 
some result according to its nature and the agent will at some future 
time enjoy the fruit of that action. The fruit of an action is the fruit 


466 The Brahma Sütra 


only at the time of its enjoyment by the doer. We cannot say that the 
fruit will spring from some supersensuous principle, aparva, which 
itself is said to be a direct result of the deed. For apérva is of a non- 
intelligent nature and cannot act unless moved by some intelligent 
being. Nor is there any proof for the existence of apūrva. The fact 
that the deeds are actually requited is accounted for by the action of 
the Lord. 

R. makes out that the meditating devotee receives the reward of 
meditation, 1.e. release, which consists in attaining to the Highest 
Person, only from that Highest Person, for action which is non- 
intelligent and transitory is incapable of bringing about a result 
connected with a future time. 

For Nimbarka, the Highest Person is the giver of fruits. 


III. 2. 39. $rulatvàc ca 


And because the Scripture so teaches. 

Srutatvat: because the Scripture so teaches; ca: and. 
$. quotes B.U. IV. 4. 20. 
R. quotes in addition T.U. II. 7. 


III. 2. 40. dharmam jaiminir ata eva 


Jaimini (thinks) that for the same reasons, religious merit (is what 
brings about the frusts of actions). 

dharmam.: religious merit; jatminth: (the sage) Jaimini; ata eva: for 
the same reasons. 

Jaimini holds a different view. Scripture says, ‘He who is desirous 
of the heavenly world is to sacrifice’, svarga-kámo yajeta. If such 
Injunctions are to be meaningful, the sacrifice itself must bring about 
the result but a deed cannot effect a result at some future time, 
unless before passing away, it gives birth to some unseen result. This 
apūrva may be an imperceptible after-state of the deed or an 
imperceptible antecedent state of the result. We need not think that 
the Lord effects the results of all actions, for one uniform cause 
cannot account for a variety of effects. Again, the Lord will be 
charged with partiality and cruelty; besides, if the deed itself did not 
bring about its own fruit, it would be useless to perform it at all. For 
all these reasons the result springs from the deed only, whether 
meritorious or non-meritorious. 

According to the Parva Mimdamsd, the results of sacrifices, etc., 
are due neither to a Supreme Deity, which it does not admit, nor 
to the particular deities to whom the offerings are made, but to the 
unseen potency generated by the very performance of the sacrifices, 
etc. Pūrva Mimamsa Sūtra: II. 1. 5. This purva-paksa is refuted in 
the next sūtra. 


Text, Translation and Notes 467 


III. 2. 41. fürvam tu badarayano hetu-vyapadesat 


Badaráyana, however, thinks the former (i.e. the Lord) (to be the cause 
of the fruits of action) since he is designated as the cause (of the actions 
themselves). 

fürvam: the former; tu: but; badarayanah: (the sage) Dadarayana; 
hetu-vyapadesát: on account of his being declared to be the cause (of 
the actions even). 

tu: but, refutes Jaimini’s view. 

According to Badaràyana, Brahman is the dispenser of rewards. 
The scriptural text declares that Brahman is the cause, and not 
karma either by itself or through some other mysterious factor called 
aptirva. According to S., the reference is directly to Brahman as the 
dispenser. He quotes a passage from the K.U. III. 8: ‘This one, 
indeed, causes him whom he wishes to lead up from these worlds to 
perform good actions. This one, indeed, also causes him whom he 
wishes to lead downward, to perform bad actions.’ See also B.G. VII. 
21-22. Since the Lord has regard to the merit and demerit of the 
souls, the objection that a uniform cause is incapable of producing 
various effects does not stand. 

R. considers texts which ascribe potency to the various deities and 
proves the identity of these deities with Brahman by means of the 
antaryami Brahmana. 

Srikantha assumes from the start the identity of the deities with 
the Supreme Lord. parameSvaratmakataya vayvadinam. 

According to Suka, Narayana grants fruits to the individual souls 
in keeping with their past actions. narayanat tat-tat-jivanam tat-tat- 
pirvanugunyena phalam bhavaliti niscetavyant. 


Section 1 (1-4) 
THE DIFFERENT MEDITATIONS ARE ONE 


III. 3. 1. sarva-vedanta-pratyayam codanddy avisesat 


(The forms of meditation) described in all the Vedanta texts (are not 
different) on account of the non-difference of injunction and so on. 
sarva-vedanta-pratvayam: described in all the Vedanta texts; 
codanady-avisesat: on account of non-difference as regards injunction 
and so on. 

This part describes how the individual can by meditation on 
Brahman obtain final release. In different branches of Vedic learning 
the same meditations are described with slight or major modifi- 
cations. But there is unity on the nature of Brahman and the 
relation to it of the human soul. In the present part attempts are 
made to remove the contradictions in the sacred texts and achieve 
reconciliation of the different Vedanta texts on this matter. 

The meditation on prãna is described in one way in B.U. VI. 1. 1 
and in a different way in C.U. V. 1. 1. They are non-different 
because of the similarity as regards injunction, connection, name and 
form. There is non-difference even as regards the fruit or the result of 
meditation. This is true not only of prana-vidyà but dahara-vid yd, 
Vaisvánara-upásanaá, Sandilya-vidyd, etc. S. believes that all these 
vidyás are concerned with Saguna Brahman and not Nirguma 
Brahman. Some of them lead to the attainment of results on earth 
while others lead on gradually to salvation, by way of producing 
knowledge. 

Baladeva interprets the s&ira as stating the settled conclusion 
anta-bratyayam of all the Vedas. All the Vedas seek to teach 
Brahman, since all of them enjoin meditation on Brahman. 


III. 3. 2. bhedan neti cen natkasyam apt 


If it be said (that the meditations are) not (one) on account of difference 
(in minor points) (we reply) not so, since even in one and the same 
(vidya there might be minor differences). 

bhedat: on account of difference; na: not; tti cet: if it be said; na: not 
so; ekasyam apt: even in the same (v1dya). 

In spite of secondary differences, it is reasonable to assume that 
the meditations of the same class are one and not different. $. and 
Bhaskara hold that differences in details are permissible even in the 
case of one and the same vidyd. If the two vidyds agree in essential 
points, differences in details do not make them separate vidyas. 

Baladeva says that if the objection is raised that Brahman is 
designated differently in different Upanisads— in onc he is said to be 
knowledge and bliss, B.U. III. 9. 28; in another omniscient and 
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all-knowing, M.U. I. 1.9—the replyis that even in the same Upanisad, 
Brahman is designated as knowledge, bliss as well as omniscient. So 
all branches spe ak of the same Brahman. 


III. 3. 3. svddhyayasya tathatvena hi samdcare’dhtkarac ca savavac 
ca lan-miyamah 


(The rite of carrying fire on the head is connected) with the study of the 
Veda because (it is described) as such im the samacàára; (thts also 
follows) from tts being a qualification (for the students of the Atharva 
Veda) as is the case with the (seven) oblations. 

svddhvavasva: of the study of the Vedas; tathatvena: as being such; 
hi: because; samácáre: in samácára (a book of that name); ad/nkàrat : 
on account of the qualification (for the students of the Atharva Veda); 
ca: and; savavai: like that of the (seven) oblations; ca: and; tan- 
niyamah: that rule. 

If the objection is raised that in the M.U. which deals with the 
knowledge of Brahman, the carrying of the fire on the head is 
mentioned, so this vidya of the Aharvanikas is diflerent from all 
others, the sitra according to $. refutes the objection by holding 
that the rite of carrying fire on the head is not an attribute of the 
vidya but of the study of the Vedas of the Atharvantkas. Samácára isa 
book which deals with Vedic observances. 

Bhàskara reads salila-vac ca in place of sava-vac ca. Interpretation 
is the same. 

R. contends that the ceremony is not a part of the vidyá; it is a 
peculiarity of the study of the Veda. 

Baladeva breaks the sara into two independent parts. 
svadhyayasya . . . adhikarac ca (3). 
sava-vac ca tan-ntyama (4). 

(3) means: For the injunction of the study of the Veda being such, 
(i.e. of a general import) and because of the eligibility (of all) to the 
sacred duties (mentioned in the Veda), (the entire Veda must be 
studied). The followers of one branch are eligible for the duties 
enjoined by all the branches. Brahman may be realised by all the 
religious practices taught in all the Vedas. (4) means that while the 
libations are open to the followers of the Atharva Veda only and 
cannot be offered by the followers of the other Vedas, the worship of 
Brahman \s universal and may be performed by all. 


III. 3. 4. darsayati ca 


(Scripture) also declares thus. 
darsayatt: declares; ca: also. 

Katha U. I. 2. 15 refers to ‘that which all the Vedas declare’. 

S. says that it is the Nirguna Brahman which is the purport of all 
Vedanta texts: All vidyds relating to it are one. So also the meditation 
on Saguna Brahman as Vaisvanara who is represented as extending 
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from heaven to earth (see also C.U. V. 18. 1) is one, and not many. 
The unity of all meditations is indicated here. 


Section 2 (5) 


PARTICULARS OF IDENTICAL VIDYAS MENTIONED IN 
DIFFERENT SAKHAS OR BRANCHES SHOULD BE 
COMBINED IN ONE MEDITATION 


III. 3. 5. wpasamharo’rthabhedad vidhisesavat samane ca 


In the case of (a meditation) common (to several Sakhas or branches) a 
combination (of particulars mentioned in each ts to be made) since 
there 1s no difference of essential matter, even as in the case of what ts 
subsidiary to the main sacrifice. 

upasamhárah: combination; arthabhedat: since there is no difference 
in the object of meditation; vidhi-Sesavat: as in the case of the 
subsidiary rites to the main sacrifice; samdane: common; ca: and. 

The object of meditation is one only comprehending all the 
attributes mentioned in the different texts. 

The meditations are identical and their meaning is the same and so 
their special features are to be combined even as the subsidiary 
rites are combined in the performance of sacrifices like agni-hotra 
and the like. 

Baladeva begins a new section here and asks whether Brahman 
described as Krsna, Rama and Nrsimha to denote sweetness, 
heroism, terrific character is one or different and answers that all the 
attributes are to be combined. 


Section 3 (6-8) 


SOME VIDYAS ARE REALLY SEPARATE, THOUGH 
APPARENTLY IDENTICAL 


III. 3. 6. anyathatvam Sabdad iti cen navisesat 
If 1t be said that (the udgitha vidya of the B.U. I. 3. 7 and that of the 
C.U. I. 2. 7) are separate on account of (the difference of) texts, (we say), 
not so, on account of the non-difference (as regards essentials). 
anyathatvam: separateness; Sabdat: on account of (difference of) 
texts; tti cet: if it be said; «a: not so; avisesáat: on account of non- 
difference (as regards essentials). 

The opponent states that the viZyas are one because in spite of 
differences of texts, there is unity in essentials. Both texts state that 
the devas and the asuras are fighting; both at first glorify speech and 
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the other vital airs in their relation to the udgitha and then find fault 
with them and pass on to the chief vital air; both relate that through 
the strength of the latter, the asuras are scattered as a ball of carth 
is scattered when hitting a solid stone. So it is argued that the two 
texts constitute one vidya only. 

Baladeva does not begin a new section here but continues the 
topic of the coalescence of the different attributes of the Lord. 


III. 3. 7. na và prakarana-bhedat parovarivastvadtvat 


Or rather there is no (unity of the vidyas) owing to the difference of subject 
matter, even as (the meditation on the udgitha) the highest and greatest 
(ts different). 

na vad: rather not; prakarama-bhedàt: owing to the difference of 
subject matter; farovartyastvádtvat: even as (the meditation on the 
udgitha as) the highest and greatest (is different from the meditation 
on the udgitha as abiding in the eye, etc.). 

The two vidyäs are different on account of differences in subject 
matter. In C.U. I. 1. 1 onlya part of the udgitha, the syllable aum, is 
meditated upon as the prana; in B.U. I. 3. 2, the whole udgitha hymn 
is meditated on as prana. So the two vidyás cannot be one. The case 
is similar to the meditation on udgitha enjoined in the passage, ‘This 
is, indeed, the highest and greatest udgitha’ (C.U. I. 9. 2), which is 
different from the one enjoined in C.U. I. 6, where the udgitha is 
meditated on as abiding in the eye and the sun. 

R. agrees that the meditations are separate since they have 
different objects of meditation. 

Nimbarka follows R.'s interpretation. 

Baladeva begins a new section here, with two s#ras. While in the 
previous section all the attributes are said to be combined while 
meditating on the Lord, here it is pointed out that this is the case 
only with the svanistha devotees, but in the case of ckantin devotees 
there is no such combination. He interprets prakarana to mean 
prakrsta karanam, excellent act (of devotion). For Baladeva, the 
sūtra reads: or (there is) no combination of attributes (in the case of 
the ekantins) on account of the difference of devotion (i.e. because 
the devotion of the ekantins) is one-pointed, while that of the 
svanistha is universal as in the case of being higher than the high, 
(i.e. just as the ekántin worshipper of the golden Person in the sun 
does not combine the qualities of being higher than the high and 
SO on). 


III. 3. 8. samjñätaś cet tad uktam asti tu tad api 
If it be said (that they are one) on account of name (being the same) 1t has 
already been said (answered) but even that (identity of name in different 


vidyas) exists. 
samjnatah: on account of name (being same); cet. if it be said; at: it; 
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uktam: has already been said; asti: exists; tu: but; iat: that; api: 
even. 

We have already said that identity of name does not mean unity 
of the vidydas. 

Terms like agnzhotra, udgitha are given to many different acts, 
says R. 

Baladeva holds that even while the same name is given, the 
attributes of the one need not be combined in the other. 


Section 4 (9) 
AUM IS COMMON TO ALL THE VEDAS 


III. 3. 9. vyáftes ca samanjasam 


And because (aum) extends (to all the Vedas), to specialise it (by the 
term udgitha) 1s appropriate. 

vyapteh : owing to extension (to all the Vedas); ca: and; samafijasam: 
is appropriate. 

In C.U. I. 1. 1 the aumkava and the wdgitha stand in the relation 
of one specifying the other. They stand in the relation of samanadhi- 
karanya, abiding in a common substratum. 

According to R., the object of meditation is constituted by the 
pranava; this is termed the wdyitha, viewed under the form of prana 
in the C.U. In the B.U. the term udgitha denotes the whole udgitha 
and the object of meditation is he who produces the udgitha, i.c. the 
udeátri, viewed under the form of frama. So the two vidvas are 
separate. 

Srikantha holds that the wdgitha qualifies awmkára and so the 
aumkara is the object to be meditated on. 

Baladeva asks whether the qualities of infancy, ctc., are to be 
included in the meditation on the Supreme and answers that they 
are to be included as they are not inconsistent with the all-pervading- 
ness of the Supreme. 


Section 5 (10) 
THE UNITY OF THE PRANA-VIDY AS 


III. 3. 10. sarvabhedad anyatreme 


Since (the vidyds) are non-different everywhere, those (qualities which 
are found in some arc to be inserted) in the other places (also). 
sarvabhedat: on account of non-difference everywhere; anyatra: in 
the other places; ime; these qualities (are to be inserted). 

Prana is mentioned in C.U. VI; B.U. VI. 1 not only as the eldest 
and the best but also as the richest and so on. In the text of the K.U. 
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only the former are mentioned. The question is whether the other 
attributes are to be imported into it also. The prima facie view is 
against such importation for each meditation is enjoined in a par- 
ticular form and for each a special result is prescribed. So a mixing 
up of the meditations should be avoided. The answer is that, as the 
meditations relate to one entity, prdna, the qualities mentioned in 
one context are likely to occur to our minds even in another and so 
are included in the significance of the particular form of meditation 
presented. 

Srikantha agrees with this view. 

Baladeva has a different interpretation and takes the sara as 
dealing with the acts of the Lord which are eternal on account of the 
non-difference of all, viz. the Lord and his companions and they 
manifest themselves elsewhere. The acts of the Lord which he 
performs through c7t-saké: are eternal, while those which he performs 
through matter are non-eternal. 


Sechion 6 (11-13) 


IN ALL MEDITATIONS ON BRAHMAN, ESSENTIAL AND 

UNALTERABLE QUALITIES LIKE BLISS AND KNOW- 

LEDGE ARE TO BE INCLUDED EVERYWHERE BUT NOT 
OTHERS 


III. 3. 11. dnandadayah pradhanasya 


Bliss and other qualities as belonging to the subject of the qualities (have 
to be attributed to Brahman everywhere). 

anandadavah: bliss and other qualities; Pradhànasya: of the subject, 
(i.e. Brahman). 

The question is raised whether in each place where Brahman is 
mentioned, we have to understand only the qualities mentioned there 
or all the qualities, the answer is, since Brahman to which the qualities 
belong is one and non-different, the qualities should also be the 
same. 

Nimbàrka says that as the substratum of the qualities, Brahman is 
the same, the attributes are to be inserted in all the meditations of 
the Highest. 


III. 3. 12. friyastrastvadyaprápti upacaydpacayau hi bhede 

(Such qualities as) joy being 1ts head and so on have no force (for other 
passages); for increase and decrease (are possible only) if there ts 
difference (and not in Brahman in which there is non-difference). 
priyasivastvadt: (qualities like) joy being its head, etc.; apraptth: are 
not to be taken everywhere; upacaryapacavau : increase and decrease; 
hi: because; bhede: (are possible) in difference. 
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Attributes like joy, satisfaction, great satisfaction, bliss are 
qualities with lower and higher degrees. These degrees are possible 
only where there is plurality and Brahman is devoid of plurality. 
They are attributed to the Highest Brahman merely as a means of 
fixing one's mind on it and not because they are themselves objects 
of contemplation. These qualities belong to the Saguna Brahman 
only and not to the Highest Brahman above all qualifications. This 
is the view of S. 

R. holds that these qualities are not those of Brahman but are 
elements in a figurative representation of Brahman under the form of 
an animal body. 


TII. 3. 13. stave tu ariha-samànvát 


But other (attributes are valid for all passages relative to Brahman) on 
account of tdentity of purport. 

ttare: other (attributes); fu: but; artha-sdmanyat: on account of 
identity of purport. 

Attributes like bliss, knowledge, all-pervadingness which describe 
the nature of Brahman are to be combined since their purport is one 
and indivisible Brahman. 

R. and Srikantha interpret artha-samanyat differently. ‘On account 
of their equality with the object itself.’ The qualities of bliss and the 
rest determine the very nature of the thing (Brahman) and are 
therefore similar to the thing itself and so are included in all 
meditations just like the thing itself. 

Baladeva argues that the meditation on Brahman as possessed of 
the attributes of all-pervadingness and the rest mentioned in T.U. 
leads to the attainment of Brahman, even as the meditation on him 
as possessed of other attributes mentioned in other texts. 


Section 7 (14-15) 


THE HIGHEST SELF IS HIGHER THAN 
EVERYTHING ELSE 


IIT. 3. 14. ddhyanaya pravojanabhavat 
(The passage Katha U. I. 3. 10 gives information) for the purpose of 
meditation since there 1s no use (of the knowledge of the objects being 
higher than the senses and so on). 
adhyanaya: for the purpose of meditation; prayojanadbhavat: since 
there is no use. 

Katha U. says that beyond the senses are the objects, beyond the 
objects is the mind; beyond the mind is the understanding; and 
bevond the understanding i is the great self; beyond the great self is 
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the unmanifest; beyond the unmanifest is the spirit; beyond the 
spirit there is nothing. The question is raised whether the aim of the 
passage is to say that each of the things successively enumerated is 
higher than the preceding one or only that spirit is higher than all of 
them. While the opponent splits up the sentence into many and holds 
that the aim of the passage is to indicate the superiority of one 
thing over its preceding, the sūtra holds that the purport of the 
passage is that the spirit is higher than everything for it has a 
purpose, viz. to accomplish final release. See Katha U.1. 3. 15: ‘one is 
freed from the mouth of death’. 

R. refers to the text T.U. IT. 5 which represents Brahman as having 
Joy for its head and so on and holds that it is intended for the 
purpose of meditation. This interpretation is followed by Nimbarka. 

Srikantha begins a new section here of four sivas which deals with 
the question whether the self consisting of food and the rest (T.U. 
II. 2ff.) is to be meditated on constantly as the self consisting of 
bliss zs. The answer is '[they are not to be meditated on constantly] 
on account of the absence of purpose [for such meditation]’. 
Meditation on the self consisting of food and the rest has a purpose 
only so long as the self consisting of bliss is not reached. When it 1s 
reached the others become meaningless. So such meditations are not 
to be practised perpetually. 

Srikantha establishes the non-difference of cit-sakti from Brahman. 


III. 3. 15. atma-Sabdac ca 


And on account of the word Self. 
atma-sabdat: on account of the word Self; ca: and. 

The subject of discussion is called the Self. Katha U. T. 3. 12. The 
enumeration is not useless since it helps to turn the mind, which is 
outgoing gradually towards the Self. 

R. says that since the Self cannot really possess a head, wings and 
tail, its having joy for its head, etc., can only be meant figuratively, 
for the sake of easy comprehension. 

Nimbarka follows R. 

Srikantha continues the topic whether the selves consisting of 
food, vital breath, etc., are to be meditated on perpetually or not and 
gives another reason why they are not to be so meditated. The form 
'self' applied to each of the selves of food, etc., denotes the presiding 
deities. Brahman alone is to be meditated on and no other deity. 
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Section 8 (16-17) 


THE SELF SPOKEN OF IN AITAREYA ARANYAKA 
II. 4. 1. 1 IS THE HIGHEST SELF 


III. 3. 16. atma-grhitir itaravad iuttarat 


The Highest Self is meant (in the Aitareya Aranyaka YI. 4. 1. 1) as in 
other texts (dealing with creation) on account of the subsequent qualifi- 
cation. 

aimma-grhiti: the Supreme Self is meant; ffaravat: as in other texts 
(dealing with creation); «arat: on account of the subsequent 
qualification. 

The text considered is: ‘The Self, verily, was all this; one only in 
the beginning. Nothing else whatsoever winked. He thought, “let me 
now create the worlds".' The question is whether the Self refers to 
the Supreme Self or Hiranya-garbha. It refers to the Supreme Self as 
in other texts T.U. II. 1. ‘He thought.’ The thinking Self is the 
Supreme. 

R. thinks that the reference is to the Self of bliss because of the 
passage: ‘He desired, may I be many.’ 

Srikantha continues the topic whether the sclves consisting of 
food and so on are to be meditated on or not and savs that only the 
supreme Brahman is to be meditated on and not other selves. 


III. 3. 17. anvayad iti cet syad avadharanat 


If it be said that on account of the context (the Highest Self is not meant) 
(we say that) tt is so on account of the state ment (that the Self alone 
existed at the beginning). 

anvay'al: on account of the context; ttr cet: if it be said; syãt : it might 
be so; avadharanat: on account of the statement. 

The Highest Self is meant and not Hiranya-garbha. $. explains 
this position with reference to other texts. B.U. IV. 3. 7. 

R. takes sřtras 11-17 as one section. 

R. holds that the Self is connected with things which are not self, 
because the Highest Self is, as 1t were, viewed in them. 

Srikantha concludes the discussion of the question whether the 
selves consisting of food and the rest are to be meditated on or not 
with the view that there must be meditation on the Self consisting of 
bliss alone, on account of definite statement. 


Section 9 (18) 
WATER AS THE DRESS OF PRANA 
III. 3. 18. karyakhyanad apürvam 
Since (the rinsing of the mouth with water) 1s a restatement of an act 
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(already enjoined by smyti) what has not been so enjoined elsewhere (is 
here intended). 

haryakhyanat: on account of being a restatement of an act; apürvam: 
what has not been so enjoined elsewhere. 

In C.U. V. 2. 2 and B.U. VI. 1. 14 we find a reference to the 
rinsing of the mouth with water before and after a meal. The question 
is whether the $rut? enjoins both or only the latter. The answer is 
stated in the s#ira. Since the act of rinsing is enjoined on everyone by 
the smrtz, the latter act of meditation on the water as the dress of 
prana is alone enjoined by the śruti. 

R. and Nimbarka agree with this view. 

Baladeva takes this szfra as an independent section dealing with 
the designation of the Lord as Father. He means by apdrva, similar 
to what precedes (parva). The attributes of fatherhood and the like 
are similar to the preceding ones, bliss and so on. 


Section 10 (19) 


VIDYAS IN THE SAME SAKHA WHICH ARE IDENTICAL 
OR SIMILAR HAVE TO BE COMBINED FOR THEY ARE ONE 


IIT. 3. 19. samana evam cabhedat 


In the same (Sakha) also at ts thus, (there 1s unity of vidya) on account 
of non-difference (of the object of meditation). 

samane: in the same also; evam: it is thus; ca: also; abhedat: on 
account of non-difference (of the object of meditation). 

Passages in different texts of the same Sakha form one vidya as the 
object of meditation is the same in them. Sàándilya-vidyà is the same 
in Agni-rahasva, Satapatha Brahmana X. 6. 3. 1. 

Baladeva takes this sira as dealing with the problem whether the 
Lord is to be meditated on as a pure soul or as possessed of a body. 
The answer is 'Even [in the meditation on the form of the Lord] 
the sentiment is the same [samana], on account of the non- 
difference [of the Lord's different limbs such as eyes and so on with 
his very Self]. Even as a golden image is gold throughout and by 
looking at different parts of the image, viz. the eyes and so on, one 
does not get different ideas but only one idea, viz. that of gold, so 
the different parts of the Lord are identical with the Lord himself and 
so they do not give rise to different ideas but to one idea of the Lord. 
Therefore the meditation on the Lord as having a form does, indeed, 
lead to release. evam api caksurüdinàm vatlaksanyena bhane' pi 
samanatka-rasuh sa eva hivanya-pratimadivat bhagavan vodhyah. 
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Section 11 (20-22) 


THE NAMES GIVEN IN B.U. V. 5. 1-2 CANNOT BE 
COMBINED AS THEY ARE TWO SEPARATE VIDYAS 


III. 3. 20. sambandhad evam anyatrapi 


In other cases also, on account of the connection (i.e. the object of 
meditation 1s the same Brahman, we have to combine particulars) like 
this (i.e. as in the Sandilya-vidvya). 

sambandhat: on account of the connection; evam: like this; anyatra: 
in other cases; aft: also. 

In B.U. V. 5. 1-2 it is said: ‘The person who is there in that orb and 
the person who is here in the right eye, these two rest on each other.' 
On the analogy of the Sandilya-vidyá, these two require to be 
combined. 

R. says that the text mentions two secret names of Brahman, aham 
and ahar (B.U. V. 5. 3 and 4), and so the opponent argues that both 
these names are to be comprehended in each of the two meditations. 

Baladeva begins a new section here dealing with the worship of the 
avesavatdras or God-possessed souls like Narada and so on. The 
question is whether they are to be meditated on as possessed of the 
attributes of the Lord himself. The prima facie view holds that they 
are to be meditated on as possessed of the attributes of the Lord. 


III. 3. 21. na và visesat 


Rather not, on account of difference (of abode). 
na và: rather not; vi$esat: on account of difference (of abode). 

Though the vidya is one, still owing to difference in abodes the 
object of meditation becomes different, according to S. 

R. says that as Brahman is to be meditated on in two different 
abodes the meditations are separate. On the other hand in both forms 
of Sándilya-vidyà, Brahman is to be meditated on as abiding within 
the heart. 

Baladeva reads avisesát for visesat. God-possessed souls are not to 
be worshipped as possessed of all God-like attributes, on account of 
their non-difference from other souls. God-possessed souls are like 
other individuals and they are to be highly venerated but not 
worshipped like the Lord himself. 


III. 3. 22. darsayati ca 


(The Scripture) also declares (that). 
dar$ayatt: declares; ca: also. 

The Scripture distinctly states that the attributes are to be kept 
separate and not combined. It compares the two persons which are 
distinct. $ mentions C.U. I. 8. 5. 
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Srikantha takes this as a new section dealing with mandala-vidya 
(C.U. I. 6. 6 and the Maha-narayana U.) and concludes that the two 
vidyás arc identical since Scripture shows their identity. 

Baladeva gives an additional reason why the God-possessed souls 
are not to be meditated on as possessed of the attributes of the Lord 
himself. Scripture (C.U. VII. 1. 1) shows this. Narada, a god-possessed 
soul, approaches Sanat-kumàra with a view to learning about the 
Supreme Self from him. This shows that god-possessed souls are not 
perfect like the Lord. They cannot be worshipped as possessed of his 
attributes. 


Section 12 (23) 


. ATTRIBUTES OF BRAHMAN MENTIONED IN | 
RANAY ANIY A KHILA FORM AN INDEPENDENT VIDYA 


III. 3. 23. sambhrti dyu-rvaptyapt catah 

For the same reason, the supporting (of the universe) and the pervading 
of the sky (attributed to Brahman) also (are not to be included in other 
meditations of Brahman). 

sambhyti: supporting (the universe); d'vit-veyaptih: the pervading of 
the sky; apt: also; ca: and; atah: for the same reason (as in the 
previous sūtra). 

The text considered is ‘brahina jyestha viryà sambhytani brahmagre 
qyestham divam atatani'. ‘Brahman is the best among the powers 
which are held together. The pre-existent Brahman in the beginning 
pervaded the whole sky.' These two qualities are not to be included 
in other places treating of bralhma-vidyà on account of difference of 
abode. These qualities and those mentioned in other vidyds like the 
Sandilya-vidvà are of such a nature as to exclude cach other. The 
mere fact that certain vidyds relate to Brahman docs not constitute 
their unity. Brahman, though onc, is meditated on in manifold ways, 
on account of its different aspects. ekam api brahma vibhüti-bhedatr 
anekair anekadhopasyata iti sthitih. S. So the meditation referred to in 
this sétva is an independent vidya standing by itself. 

Baladeva says that the attributes of holding together and 
pervading the sky are not to be combincd in the meditation on God- 
possessed souls because they are not equal to the Lord. 


Section 13 (24) 


THE TWO VIDYAS ARE TO BE HELD APART 


III. 3. 24. purusa-vidyayam iva celaresam anamnanat 


And (since the qualities) as (mentioned in the purusa-vidya of C.U. 
are not mentioned 1n that of the others, (the two are not onc.) 
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purusa-vidyavam iva: as in the puruşa-vidyā (of the C.U.); ca: and; 
ttaresam: of the others; asmnsánát: on account of non-mention. 

The question relates to the two vzd'vas (C.U. HI. 16. 1; Tatttiriya 
Aranvaka X 64) which compare the sacrifice with life, purusa- 
yajna. The details and the purpose in the two are different and the 
similarities are unimportant. So the purusa-vidva of the C.U. cannot 
be combined with that in the Taztliviva text. 

R. reads: ‘purusa-vidyavam apt’ while S. reads: ‘purusa-vidyavam 
wa’, though both reach the same conclusion. 

Baladeva concludes his discussion of the worship of God-possessed 
souls. Since they are not equal to the Lord, they are not to be wor- 
shipped as possessed of his attributes. 


Section 14 (25) 


CERTAIN PASSAGES RELATING TO SACRIFICES AT THE 
BEGINNING OF SOME UPANISADS DO NOT FORM PART 
OF BRAHMA-VIDY A 


III. 3. 25. vedhddv artha-bhedat 


(Certain mantras relating to) piercing, etc., (are not part of the brahma- 
vidya) since they have a different meaning. 

vedhadi: piercing and so on; artha-bhedát: because of difference of 
meaning. 

Certain passages mct with in the beginning of some Upanisads do 
not belong to the main teaching of the Upantsads, viz. brahma-vidya, 
since they are obviously connected with sacrificial acts; their textual 
collation does not make them parts of brahma-vid ya. 

Baladeva takes this as a separate section dealing with the question 
whcther one should meditate on the Lord not only as possessing the 
sweet and the majestic attributes like bliss and omnipotence but also 
of destructive and fearful attributes such as piercing and so on. He 
answers that we should not: ‘One who is desirous of release should 
not meditate on the Lord as possessed of the attributes of piercing 
and so on, on account of the difference of result [of such a meditation] 
which does not lead to release as the meditation on the Lord as sweet 
and majestic does.’ 
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Section 15 (26) 


THE STATEMENT THAT THE GOOD AND EVIL DEEDS OF 
A PERSON WHO HAS ATTAINED KNOWLEDGE GO TO HIS 
FRIENDS AND ENEMIES RESPECTIVELY, IS VALID FOR 
ALL TEXTS WHICH SPEAK OF THE DISCARDING OF 
GOOD AND EVIL DEEDS BY SUCH A PERSON 


III. 3. 26. hànau  tápayana-Sabda-sesatvat kusac | chandah — stutv- 
upaganaval tad uktam 


Where the discarding (of good and evil) is mentioned (the obtaining of 
this good and evil by others has to be included) on account of this word 
receiving! being supplementary (to the statement about discarding) as in 
the case of Kusas, the metres, the praise and the recitation. This has been 
stated (in the Parva Mimamsa). 

hànau : where (only) the discarding (of good and evil is mentioned); 
tu: but; upayana-Sabda-Sesatvat: on account of the word ‘receiving’ 
being supplementary (to the word discarding); kusa-chandah-stutt- 
upaganavat: as in the case of Kusas (which are used for keeping 
count of hymns, metres, praise and recitation); zat: that; u&tam: has 
been stated (in the Parva Mimamsd). 

Jaimini says that while some texts mention only Awsas and others 
state that they should be made of tdumbara, tree, the first will have 
to be completed in the light of the other. (Parva Mīmāmsa X. 8-15.) 
So also if one text mentions the discarding of good and evil by a 
person attaining knowledge (C.U. VIII. 13; see also M.U. III. 1. 3), 
and another says that good and evil are obtaincd by his friends and 
enemies respectively (K.U. I. 4), the two have to be taken together. 

S. discusses another possible interpretation from the word dhu to 
tremble, shake and not discard. This would mean that good and evil 
still cling to a person who attains knowledge though their effects are 
retarded owing to the knowledge. S. argues against this view as the 
subsequent discussion in K.U. shows that others receive this good 
and evil which is not possible unless the person who attains know- 
ledge has discarded them. 

Baladeva raises a different question here whether the meditation 
on the Lord is obligatory or optional for freed souls. He reads 
achanda for chanda meaning option. For him the sara means: ‘But 
on the destruction [of bondage, the released souls are under no 
obligation to practise meditation because they have obtained] 
nearness [upãyana to the Lord] and because scriptural texts are 
supplementary [to this, i.e. are meant for leading the soul to this 
stage, viz. release], just as the singing of hymns with Kua [in hand] 
is optional [achanda for a student who has finished his daily duties], 
it is declared [by Scripture]. The aim of all texts is to teach men 
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meditation so that they may attain salvation. When the end is 
reached, when men are freed and approach the Lord, it is no longer 
necessary for them to go on with meditation. 


Section 16 (27-28) 


ONE SHAKES OFF GOOD AND EVIL DEEDS, NOT ON THE 
ROAD TO BRAHM A-LOKA BUT AT THE MOMENT OF THE 
SOUL’S DEPARTURE FROM THE BODY 


III. 3. 27. samparavye tartavyabhavat tatha hy anye 


Al the (time of) departure, (he frees himself from the effects of hts works), 
there being nothing to be reached (by him on the way to brahma-loka 
through these works) ; for thus others (declare). 

samparáve: at the time of departure; tartavya-abhavat: there being 
nothing to be reached; tathã: thus; At: for; anye: others. 

K.U. (I. 4) says: ‘He comes to the river vzjara (the Ageless) .. . 
there he shakes off his good deeds and evil deeds.’ The discarding 
takes place, according to the opponent, on the way to brahma-loka 
and not at the time of death. The sara says that the man of reali- 
sation gets rid of the results of his deeds at the time of death. The man 
possessing knowledge is about to reach Brahman and there is nothing 
to be reached by him on the way through his good and evil works. 
This is affirmed by other passages also. C.U. VIII. 13. 1; VI. 14. 2. 

R.says that there are no further pleasures and pains to be enjoyed 
as the result of good and evil deeds, different from the obtaining of 
Brahman, which is the fruit of knowledge. 

Srikantha takes 27, 28, 29 as the statement of the prima facte 
view. 

Baladeva interprets the word saámparaya as ‘love of the Lord’. 
Samparaya means one in whom all the truths meet, samparayati 
tatlvant yasmin. Love of sampardya is sampardya. So Baladeva 
interprets the sa/ra: When the love of the Lord (has arisen) (it is 
no longer obligatory for one to practise meditation) on account of 
there being nothing to be crossed (there is no bondage any more) for 
thus others declare. 


III. 3. 28. chandata ubhayavirodhat 


According to his liking (he gets rid of good and evil while living) since 
there is no contradiction between the two. 
chandatah: according to his liking; ubhaya-avirodhat: on account of 
non-contradiction between the two. 

When the body is left behind, man can no longer accomplish 
according to his liking, that effort which consists in self-restraint and 
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pursuit of knowledge and which is the cause of the obliteration of all 
his good and evil deeds. So obliteration cannot take place, and we 
must assume that the requisite effort is made and the result earned at 
an earlier moment. A disembodied soul cannot undergo the discipline 
for attaining knowledge, which only an embodied being can do 
according to its liking. So if the works of a knower persist after the 
fall of the body, it will not be possible for him to get rid of them 
seeing that there is no possibility for acquiring further knowledge. 
If knowledge be the cause of the destruction of works, the moment 
one acquires knowledge, the works must decay. This view agrees with 
al] the texts. 

The attainment of bvahma-loka is not possible so long as there is a 
body but there is no such difficulty about shaking off of good and evil 
results. This view avoids a contradiction. It makes knowledge the 
direct cause of the destruction of works and does not contradict 
Scripture. 

R. explains K.U. I. 4 which seems to go against the view that the 
soul leaves all its works at the time of leaving the body. ‘[The 
different parts of the text are to be arranged] at will, on account of 
the non-contradiction of both [reason and Scripture].' We must put 
‘he then discards good and evil deeds’ before the other, ‘having 
attained the path of the gods, he comes to the world of fire’. 

Srikantha is of the view that the siifra states the opponent’s view. 

Baladeva begins a new section dealing with two ways of meditating 
on the Lord. We may meditate on him as the sweet or the majestic 
as both lead to salvation through the will of the Lord since there is 
no conflict between the two. The word ‘no’ is taken from III. 3. 22. 


Section 17 (29-30) 


HE WHOSE KNOWLEDGE IS LIMITED TO THE 
MANIFESTED ABSOLUTE GOES ON THE PATH OF THE 
GODS WHILE THE SOUL OF HIM WHO KNOWS THE 
UNMANIFESTED BRAHMAN BECOMES ONE WITH IT 

WITHOUT GOING TO ANY OTHER PLACE 


III. 3. 29. gater arthavativam ubhayatha'nyatha hi virodhah 


A meaning has to be given to the going (on the path of the gods) in a 
twofold manner; for otherwise (there would result) a contradiction. 
gateh: of the journey (of the soul along the path of the gods) 
arthavattvam: meaningfulness; ubhayatha: in a twofold manner; 
anyatha: otherwise; hi: for; vtrodhah: a contradiction. 

S.says that the journey along the path of the gods is true only of the 
worshippers of Saguna Brahman; it has no meaning for the devotees 
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of Nirguna Brahman whose ignorance is destroyed by knowledge. If 
the journey applies to him also, texts like M.U. III. 1. 3 where the 
knower ‘shaking off good and evil and free from stain’ 1s said to 
‘obtain supreme equality with the Highest’ become meaningless. How 
can one who has become Brahman go to another place? 

For R., this saitra states the prima facte view. Only on the view that 
a part of the good and evil works is left behind at the time of the 
soul's departure from the body and another part later on, a meaning 
can be found for the scriptural declaration of the soul proceeding on 
the path of the gods. For otherwise there would be a contradiction. 
For if all the works perished at the time of the soul's departure from 
the body, the subtle body would also perish and there can be no 
going on the part of the self. So it cannot be that at the time of the 
soul's departure from the body, all works should perish without any 
remainder. 

Nimbarka follows R.’s interpretation. 

Srikantha reverses the order of the savas 29 and 30, makes 30 the 
prima facie view and 29 the correct conclusion. There is meaning for 
the journey on two ways only if the soul discards a part of its karma 
at the time of its departure from the body and the rest after crossing 
the river v?jará, for otherwise there is contradiction. If all the 
karmas of the soul are destroyed completely at the time of its 
departure from the body it will become freed immediately and it 
would not be necessary for it to travel along the path of thc gods, 
attain Drahman and then be freed. Thus there will be contradiction 
between passages which speak of travelling along the path of the 
gods to attain Brahman and release. Again, 1f the soul becomes freed 
as soon as it leaves the body, the texts which designate that the soul 
attains its real form on approaching Brahman will also be contra- 
dicted. To avoid these twofold contradictions, we must say that all 
the karmas of the soul do not decay completely as soon as it leaves 
the body. Though the vidya of the soul leads it to travel along the 
path of the gods, yet as actual release is not attained until one 
directly approaches Brahman, some part of karma still clings to the 
soul until it crosses the sphere of matter and actually attains the 
Lord. 

Baladeva observes that both the paths, meditation on God as the 
sweet and meditation on God as the majestic, lead to the Lord. 


III. 3. 30. upapannas tal-laksanarthopalabdher lokavat 


(The twofold view adopted above) ts reasonable for we observe a purpose 
characterised thereby (t.e. a purpose for going) ; as in the world. 
upapannah: is reasonable; tat-laksanartha-upalabdheh: for a purpose 
characterised thereby is observed; lokavat: as in the world. 

The texts mention certain results which can be obtained by the 
worshipper, only by going to different places, such as mounting the 
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couch and holding conversation with Brahma. But a journey is 
meaningless for one whose ignorance is destroyed. This is seen in the 
world. To reach a village we have to go by the path which leads to it; 
to get rid of one's illness no such journey is required. yvatha loke 
p UM TON desantara-prapanah pantha apeksyate narogya-prapiau. 


R. holds that there is the complete decay of all works at the time of 
the soul’s separation from the body, on account of finding things 
which are marks of that (the soul’s connection with the body) as in 
the world. A pond dug for the purpose of irrigation continues to 
exist and may be used for other purposes such as supplying drinking 
water, even when its original purpose has been served, so the subtle 
body continues to exist for serving a purpose, viz. attainment of 
Brahman, though its original purpose, viz. the undergoing of karma, 
is absent. 

Bhàskara says that in the K.U. (I. 5-6) we find that the soul 
enters into conversation with Karya-Drahmá and this is not possible 
unless it travels through the path of hght and so on. This shows that 
it is accompanied by the subtle body since in ordinary experience we 
find that only those who are endowed with sense-organs can enter 
into conversation. The subtle body disappears only when the soul 
attains the Supreme Brahman through the Karya-Drahma. 

Baladeva asks which of the two paths of meditation, God the 
Sweet or God the Majestic, is the higher. The devotee who meditates 
on the Lord as the sweet wins his favour. 

What is the stage when the accumulated merit and demerit of an 
enlightened person leave him? Is it at death or later? The prima 
facte view is that there is no object in its continuance after death, as 
there is no further use for karma. When the death of the body occurs, 
karma ceases for the enlightened person. $., Bhaskara, R., Nimbarka 
and Vijfiána-bhiksu accept this position. R., $rikantha and Nimbarka 
believe that even the enlightened onc has to proceed along the path of 
light, arctradt-marga, before attaining Brahman. The gross body being 
destroyed at death and there being no karma left to form a subtle 
body, how can there be departure along a path? Srikantha argues 
that the cessation of karma should be understood to take place in two 
instalments, at death and at a later stage on the crossing of the river 
vivaja. As long as departure along a path is admitted the continuance 
of bondage is also admitted. Only with the final attainment of 
Brahman the intellect expands and the self manifests its full stature. 
Prior to that the intellect is in a state of contraction (samhucita) 
which is the characteristic of souls in samsdadra. Samsara does not 
exist in the absence of karma. Till the river Vzrajá is crossed, we must 
admit residual karma. Beyond the river is the abode of final release. 

R. and Nimbarka do not accept this position. They think that, 
though karma ceases, a subtle body may yet continue by the 
potency of the meditation on Brahman. Though the subtle body may 
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require karma for its creation, it may be kept on independently of it, 
even as a tank dug for irrigation purposes may continue to exist 
(when that purpose has been otherwise fulfilled) and serve as a source 
of drinking water. 

While S. and Vijfiána-bhiksu deny departure in the case of the 
enlightened one, Bhiskara upholds the doctrine of departure. He 
believes that the destruction of good and evil deeds is essential to 
departure on the path of light. If bad deeds are not destroyed, there 
will be no upward departure at all; if good deeds are not destroyed 
the departure will be followed by return to the world of samsaára and 
this is inconsistent with enlightenment. 


Section 18 (31-32) 


III. 3. 31. antyamah sarvasam avirodhah Sabdanumanabhyam 


There is mo restriction (as to the going on the path of the gods as it 
applies) to all (vidyas of the Saguna Brahman). There is no contra- 
diction as is seen from the $ruti and the smyü. 

antyamah: (there is) no restriction; sarvasam: (the path applies) to 
all; avirod hah: (there is) no contradiction; sabda-anumandabhyam: (as 
is evident) from the $ru£; and the smrtt. 

5. argues that going on the path of the gods is connected equally 
with all those vidyás which have prosperity for their aim. Scripture 
declares that not only those who know the pajicdgni-vidya (C.U. 
V. 10. 1) but also those who understand other vidyás and those who 
in the forest follow faith and austerities proceed on the path of the 
gods. See also B.G. VIII. 26. 

R. holds that all those who meditate on Brahman, irrespective of 
the distinction between saguna and ntrguna, procecd after death on 
the path of the gods. R. reads sarvesdm, all worshippers, and not 
sarvasam, all saguna-vidyas. This is sutra 32 in R. 

Baladeva reads avirodhàt for avirodhah. ‘There is no rule [that 
meditation, prayers, singing the name of the Lord and the rest are to 
be performed conjointly always as a means to salvation, since any 
one of them may singly lead to salvation] because there is no 
contradiction of all [texts] on account of verbal testimony and 
inference.’ 


Of those who have an office to fulfil, there is subsistence (of the body) as 
long as the office lasts. 
yavat-adhikaram: so long as the office lasts; avasthitih: subsistence 


fulfil. 
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S. says that the bliss of Brahman is enjoyed here and now by virtue 
of the knowledge of Brahman and there is no question of taking it on 
trust like the attainment of paradise, svarga, after death. 

This sZ£ra says that ordinarily a person after attaining knowledge 
is not reborn. But the case is different with those who have a mission 
to fulfil. Those perfected sages take one or more births until their 
mission is fulfilled; after which they are not born again. Though they 
are reborn, they are not subject to ignorance. Their cases are 
analogous to those of j?van-muktas, who, even after attaining 
knowledge, continue their corporeal existence so Jong as their 
frarabdha karma lasts. The divine mission of these people is com- 
parable to the prarvabdha karma. 

. admits that some persons although knowing Brahman attained 
new bodies, brahmavidam api kesamecid 1tthasa-puranavor dehantarot- 
patti-darsanat. Apantaratamas, Vasistha, Bhrgu, Sanat-kumara, 
Daksa, Narada assumed new bodies, after attaining knowledge of 
Brahman. Those to whom the Highest Lord has entrusted certain 
offices, though they possess complete knowledge which is the cause 
of release, last as long as their office lasts, their works not yet being 
exhausted. They obtain release only when their office comes to an 
end. tesam apdntaratamahprabhriindm veda-pravartanadisu loka- 
sthiti-hetusv adhikaresu. niyuktanam adhikara-tanivatvat. sthiteh 
yatha’sau bhagavan savita sahasra-yuga-paryantam jagato’dhikaram 
caritud tad-avasane udayastamaya-varjitah kaivalyam anubhavatt (see 
C.U. III. 11. 1). evam apdantaratamah-prabhrtavo’ pisvarah parames- 
varena tesu legvadhtkaresu nivukias santah satyapi samvagdarsane 
kaivalya-hetáv aksina-karmano | yavad-adhtkàram avatisthante tad- 
avasáne cápavyjyanta ttv aviruddham. 

As long as there is ad/ukaxa, they are subject to Prarabdha karma. 
They however pass, according to their frce will, from one body to 
another, preserving all the time the memory of their identity. 

R. points out that in the case of the persons who hold office, the 
effects of the works which gave rise to the offices continue to exist 
as long as the office itself does and so they do not after death enter on 
the path beginning with light. 


Section 20 (33) 
NEGATIVE DESCRIPTIONS ARE TO BE COMBINED 


III. 3. 33. aksaradhtyam tv avarodhah samanya-tadbhavabhyam 
upasadvat tad uktam 

But the (negative) conceptions concerning the Immutable are to be 
comprehended (in all meditations on the Immutable) on account of the 
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similarity and of the object being the same as 1n the case of the upasad 
(the offerings). This has been said (in the Pūrva Mimamsa III. 3. 9). 

aksaradhiyam: of the (negative) conceptions of the Immutable; £u: 
but; avarodhah.: comprehension; samanya-tadbhàvabhyám: on account 
of the similarity (of negative descriptions) and the object (the 
immutable Brahman) being the same; upasadvat: as in the case of 
the upasad (offering); fad: this; uktam: has been said. 

In B.U. III. 8. 8-9 and M.U. I. 1. 5-6, we have negative 
descriptions of the Immutable. Are they to be treated as two 
separate vzdyds or one vidyá? The opponent says that these des- 
criptions do not directly specify the nature of Brahman as the 
positive characterisations as bliss, truth, etc., do; so the denial is valid 
only for the text in which it occurs and not for others. The sūtra 
refutes this objection according to S. and argues that such denials are 
to be comprehended since the method of teaching Brahman through 
denial is the same and the object of the instruction is also the same, 
viz. the Immutable Brahman. The case is analogous to the upasad 
offerings. Though the mantras are found only in the Sama Veda the 
priests of the Yajur Veda also use them. 

For R., he who thinks of Brahman must think of it as having for 
its essential nature bliss, knowledge, etc., in so far as distinguished by 
the absence of grossness and the like. These qualities are no less 
essential than bliss and must therefore be included in all meditations 
on Brahman. 


Section 21 (34) 
M.U. HI. 1. 1; KATHA U. 3. 1 FORM ONE VIDYA 


IIT. 3. 34. ?yad-àmananat 


On account of the same being described. 
tvat: this much, the same; @mananat: on account of being described. 

In the two texts, M.U. III. 1. 1; Katha U. I. 3. 1, according to S., 
the opponent says that in the former one eats the fruit while the 
other does not, in the latter both of them enjoy the results of their 
good actions and therefore the object of meditation is not identical. 
The sūtra contends that they form one vidya, for both describe the 
same Lord as existing in the form of the individual. The object is to 
teach about the Supreme Brahman and show the identity of the 
Supreme and the individual. Since the object of meditation is one, the 
vidyas are also one. 

According to R., the sūtra contains a reply to an objection raised 
against the conclusion reached in the previous saza. 

Bhàskara reads isat. In both the texts the Lord and the individual 
soul are designated as the objects to be known. So they both 
constitute the same vidya. 

Baladeva means by amananat: on account of scriptural declaration. 
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Section 22 (35-36) 
B.U. III. 4. 1 AND III. 5. 1 CONSTITUTE ONE VIDYA 


III. 3. 35. antarà bhita-gramavat svatmanah 


(T here is the same teaching) as the Self is within all, as in the case of the 
aggregate of the elements. 

antara: as being within all; bhita-grémavat: as in the case of the 
aggregate of elements; svatianah: (teaching) of the same self. 

To the objection that the two passages B.U. III. 4. 1: LT. 5. 1 
refer to two separate teachings, and two separate objects, the 
answer is given that the Supreme Self is the object in both cases 
since two different selves cannot be simultaneously the innermost of 
all in the same body, even as none of the elements constituting the 
body can be the innermost of all in the true sense of the term though, 
relatively speaking, one clement may be said to be inside another. 
The same Self is taught in both the texts. Š. gives $.U. VI. 11 as a 
possible scriptural text intended by the author: ‘The one God 
hidden in all beings . . . the witness, the knower; the only one devoid 
of qualities. The object of knowledge is one and therefore the 
teaching is one. 

Baladeva begins a new section here with three si#vas dealing with 
the topic of the identity of the Lord and his city. In the City of the 
Lord, everything being a manifestation of the Lord is but the Lord 
himself though they look like material objects to the devotees. He 
interprets the next saíra as declaring that the Lord is both the 
dweller and the residence. He is identical with the city and yet dwells 
within the city. Everything is possible in the case of the Supreme. 

Bhaskara holds that, as there are different teachings, the objects 
taught are also different. 

R. argues that the repetition of question and answer serves the 
purpose of showing that the same Brahman is the cause of breathing, 
etc. (B.U. III. 4. 1), and is beyond all hunger, thirst and so on 
(B.U. III. 5. 1). 

Nimbarka agrees with this view and holds that in C.U. VI. we have 
the same kind of repetition to demonstrate the attributes of Brahman. 


II. 3. 36. anyatha bhedanupapatitr iti cen nopadesantaravat 


If it be said that otherwise the separation (of the teachings) cannot be 
accounted for; (we say) not so; (tt is) like (the repetition in) another 
teaching. 
anyatha: otherwise; bheddnupapattih: the separation cannot be 
accounted for; iti cet: if it be said; na: not so; wpadesantaravat: like 
another teaching. 

The reference is to C.U. VI. where there is repetition intended to 
make the student understand the subject convincingly. 


Q* 
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Section 23 (37) 


AITAREYV A ARANYAKA II. 2. 4. 6 CONSTI TUTES TWO 
MEDITATIONS 


III. 3. 37. vyatiharo visimsants hitaravat 

(There is) reciprocity (of meditations for the Scriptures) prescribe (this) 
as in other cases. 

vyatiharah: reciprocity (of meditations); vistrisanit: (the Scriptures) 
prescribe (or distinguish); /z: for; ttaravat: as in other cases. 

The Aitareya Aranyaka text II. 2. 4. 6 reads: ‘What I am that he 
is; what he is that am I’ tad yo'ham so'sau, yo'sau so'ham. The 
question is raised whether the meditation is to be of a reciprocal 
nature, i.e. identifying the worshipper with the being in the sun and 
inversely identifying the being in the sun with the worshipper or 
only in the first suggested way. The answer is given that he is to be 
meditated in both ways for Brahman who has no form can be 
worshipped even as possessing a form. 


Section 24 (38) 
B.U. V. 4. 1 and V. 5. 2 TREAT OF ONE TEACHING 


III. 3. 38. saiva hi satvadayah 


The same (satya-vidya is taught in both places) for (attributes like) 
satya and others (are found in both places). 

sã eva: the same (satya-vidya) ; hi: for; satyádayah: (attributes like) 
satya, etc. 

The two texts speak of one meditation and the results are the same. 

Some commentators think that the reference in the si#tva is not to 
passages in B.U. V. 4 and V. 5 but to the C.U. (I. 6. 1, 8; I. 7. 7). S. 
thinks that this is not so for there is nothing in the B.U. text to 
connect the meditation with sacrificial acts. The subject-matter is 
different, the teachings are separate and the details of the two should 
be held apart. 

According to R., sūtras 35-38 constitute one section only and the 
subject-matter 1s the same as that of section 22 above. 

Baladeva reads sã, the Pard-Sakti of the Lord alone is truth and the 
rest. In other words the attributes of the Lord like truth, omniscience, 
etc., are modifications of the Pard-sakti of the Lord. They are real 
and constitute the essential nature, svaráfa, of the Lord. They are not 
illusory. 
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Section 25 (39) 
C.U. VHT. 1 AND B.U. IV. 4. 22 ARE ONE TEACHING 


III. 3. 39. kamaditaratra tatra cayatanadibhyah 


(Qualities like true) desire, etc. (mentioned in C.U. VIII. 1. 1 are to be 
inserted) in the other and here on account of the abode and so on. 
kamadt: desire, etc.; ttavatva: in the other; tatra: (those mentioned) 
in the other; ca: and; dyatanadibhyah: on account of the abode and 
so on. 

The sūtra says that the two passages form one teaching, and the 
qualities mentioned in each passage are to be combined in the other 
for many points are common to both. There is the same abode, the 
same Lord who is the object of meditation and so on. There is, 
however, one difference. The C.U. passage treats of Brahman with 
qualities and the B.U. passage of Brahman without qualities. But 
then the determinate Brahman is one with the indeterminate. This 
sūtra prescribes a combination of qualities for glorifying Brahman and 
not for the purpose of worship, gwmavatas tu brahmana ekatuad 
vibhitt pradarsanaydvam gunopasamhdaras sitrito nopasandyeti 
drastavyam. 5. 

Srikantha mentions Mahd-ndrdvana U. X. 7 in addition to the 
C.U. and B.U. texts. 

Baladeva takes the words sd eva from the preceding sūtra and 
makes out that the J'ara-$akti of the Lord creates all objects of 
desire elsewhere and here for he is all-pervading, dyatana. 


Section 26 (40-41) 
THE QUESTION ABOUT PRANAGNIHOTRA 


III. 3. 40. adardd alopah 


On account of respect shown there is non-omission. 
adarat: on account of respect shown; alopah: no omission. 

The s#tra gives the opponent's view that frünagnihoira, which 
enjoins the offering of food to the priests, should be observed even 
in the days of fasting. There should be no omission of it. See C.U. 
V. 19. 1; V. 24. 2, 4. 

R. takes safras 39-41 as one section. This one and the next sūtra 
discuss meditations on Brahman. To the objection that the qualities 
of control and truthful wishes cannot be regarded as real, fáram- 
árihika, as other passages describe Brahman as free from all 
qualities, this s&/ra gives the answer which, according to R., is that 
these qualities are not to be omitted as they are stated with emphasis. 
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Srikantha takes it as a separate section. He argues that the 
attributes of physical form, etc., of Siva are true and eternal and not 
fictitious and impermanent. 

For Baladeva, this si/ra raises the question that if $77 is identical 
with the Pard-saki1 of the Lord, she must be identical with the Lord 
himself and so cannot be devoted to the Lord, who is her own self 
and gives the answer: ‘On account of her great regard for the Lord 
there is non-cessation of her devotion to him.’ Though one with the 
Lord Sri cannot but love and be devoted to him who is her very 
existence even as a branch cannot but love the tree or the ray the 
moon. 


III. 3. 41. upasthite tas tad-vacanat 


When food ts served, from that (the offering ts to be made) for so the text 
declares. 

upasthite: when food is served; atah : from that; fat-vacanát: for so the 
text declares. 

Only on the days when the food is taken, the first portion is to be 
offered to the prands and not on fasting days. 

R. holds that even those who are desirous of release may meditate 
on the Supreme as possessed of qualities. The possession of the 
qualities forms part of the experience of the released soul itself. 

For Srikantha, attainment of equality with Siva is Supreme 
release. 


Section 27 (42) 


MEDITATIONS CONNECTED WITH CERTAIN SACRIFICIAL 
ACTS ARE NOT PARTS OF THE LATTER 


III. 3. 42. tan-nirdhàrananiyamas tad-drsteh prthag hy apratibandhah 
phalam 


(There 1s) non-restriction of the assertions concerning them (sacrificial 
acts) because this is seen (in Scripture); a separate result, viz. non- 
obstruction (of the success of the sacrifice), (belongs to them). 
tat-nirdharana-antyamah: (there is) non-restriction of the assertions 
concerning them; tat-drsteh: that is seen; prthak: separate; hi: for; 
apratibandhah: non-obstruction; phalam: result. 

Certain meditations are mentioned in connection with some 
sacrifices. The sätra says that these meditations are not a part of the 
sacrifices. C.U. I. 1. 10; I. 10. 9, make out that there is no insepara- 
bility between the two. Besides, meditations and sacrifices have 
separate results. The meditation does not interfere with the result of 
the sacrifice. The result of the sacrifice may be delayed owing to the 
interference of the karma of the sacrificer but the meditation 
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destroys the effects of that and the results are attained earlier. But 
the sacrifice does not depend on the meditation for its results. 
Meditation is not a part of the sacrifice and it is therefore optional. 

Nimbarka and Srinivisa use this sara to show the superiority of 
meditation to work. 

Baladeva takes this as a separate section and raises an altogether 
different question, whether the Lord is to be meditated on as Krsna 
alone and holds there is no such restriction. While the meditation on 
Krsna is the direct (unobstructed) means to salvation, the worship of 
other deities is the indirect means. 


Section 28 (43) 


MEDITATION ON AIR AND LIFE ARE TO BE 
HELD APART 


III. 3. 43. pradanavad eva tad uktam 


Even as in the case of the offerings (Vayu and Prana must be held 
apart). This has been stated (in the Pūrva Mimamsa Sūtra). 
pradanavai: as in the case of the offerings; eva: even; tat: that; 
uktam: has been stated. 

In B.U. I. 5. 21, Prana is said to be the best among the organs of 
the body and Vayu the best among the devas. In C.U. IV. 3. 1 and 3, 
Vayu is said to be the absorber of the devas and Prdna is said to be 
the general absorber of the organs of the body. Are they to be 
treated as separate or not? The sáfra says they should be treated as 
separate. The texts represent Vayu and Prana as different. Even as 
the offerings are given separately to Indra the ruler, the monarch and 
the sovereign according to his different functions though he is one 
God, so also the meditations on Vaāyu and Prana are to be kept 
separate. 

R. takes up C.U. VIII. 1ff. and points out that there is first a 
meditation on the Highest Self and then separately a meditation on 
the qualities. The opponent maintains that as the two can be 
comprised in one meditation, it is not necessary to repeat the 
meditations. The sra holds that the meditation has to be repeated 
for there is a difference between the Supreme in its essential nature 
and as possessing the qualities. Here the analogy of offerings is cited. 

Baladeva treats this sara as a separate section dealing with the 
grace of the spiritual preceptor. This is necessary for salvation in 
addition to the knowledge of the Vedas. 
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Section 29 (44-52) 


THE FIRES MENTIONED IN SATAPATHA BRAHMANA 
ARE NOT PARTS OF THE SACRIFICIAL ACTS BUT 
SUBJECTS OF MEDITATION 


III. 3. 44. lingabhtiyastvat taddhi baliyas tad api 


On account of the abundance of indicatory marks, (the fires of the mind, 
speech, etc., mentioned in the Agni-Rahasya section of the B.U. are not 
parts of the sacrificial action) for [this the indicatory mark] is stronger 
(than the general subject-matter). That also (has been stated 1n the 
Pirve Mimamsa Sūtra). 

linga-bhiyastvat: on account of the abundance of the indicatory 
marks; zał: it (indicatory mark); At: for; balivah: is stronger; tat: 
that; api: also. 

In the Agni-rahasya of the Satapatha Brahmana (X. 5. 3. 3, 12) 
certain fires named after mind, speech, etc., are mentioned. The 
question is raised whether they are parts of the sacrifice or are 
independent meditations. The sūtra adopts the latter view for the 
indicatory marks that they are subjects of meditation and are stronger 
than the context or general subject-matter. See Parva Mimamsa 
Sátra III. 3. 14, which states: ‘If there be combination of direct 
association, indicatory mark, syntactical connection, general subject 
matter [context], place and name, then cach succeeding one is 
weaker [than each preceding one] on account of its remoteness from 
the meaning.’ 

R. takes this sé#va as an independent section dealing with the 
question whether the dahara-vidyà of Maha-narayana U. (XI) is the 
same as that which is mentioned in the previous section of the U. (X), 
and answers that the same object 1s meditated on in all brahma- 
vid yas on account of the many specific indications that Narayana is 
the object to be meditated on in all brahma-uidyas. 

Srikantha deals with the matter in the same way as R.; only for 
Narayana he substitutes Rudra accompanied by Uma (see 
Maha-narayana U. XIII). 

Nimbarka and Srinivasa follow S. 

Baladeva takes this as a separate section dealing with the grace of 
the spiritual teacher. 


III. 3. 45. pūrva-vikalpah prakaranát syat kriyamanasavat 


(The fire spoken of) is a particular form of the preceding one on account 
of the subject-matter; it is a part of the sacrifice as in the case of the 
manasa cup. 

pirva-vikalpah: a particular form of the preceding one; prakaranat: 
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on account of the subject-matter; syat: should be; kriyd: part of the 
sacrifice; maánasavat: as in the case of the manasa cup. 

The opponent points out that in the offering to Prajá-pati where 
the earth is regarded as the cup and the sea as the soma (Tàndya 
Brahmana 1V. 9; Taittiriva Samhità VII. 3. 1) though it is a mental 
act only, it is treated as a part of the sacrifice, so also these fires, 
though mental, are parts of the sacrifice and not independent 
meditations on account of the subject-matter. They are alternative 
forms of the first-mentioned fire, vikalpa-visesa or, as Anandagiri 
puts it, prakdra-bheda. 

R. and Nimbarka adopt the same interpretation. 

Baladeva begins a new section here with two siras dealing with 
the meditation on the Self as identical with the Supreme. 


III. 3. 46. atidesác ca 
And on account of the extension (of the attributes of the first to these 


fires). 
atideSat: on account of the extension; ca: and. 

The opponent gives another reason in support of this view. As the 
text attributes the qualities of the actual fire to the others, they area 
part of the sacrifice. See Satapatha Brahmana X. 3. 3. 11. 

Baladeva interprets the sūtra: ‘Also on account of analogies.’ 

In the Gopdla-uttara-tapani U. the Lord is compared to a loving 
father and the devotee to his son. This shows that the individual soul 
is not identical with the Lord. So meditations like ‘I am he’ are only 
modes of devotion and do not indicate any identity between the two. 


III. 3. 47. vidyawa tu nirdharanat 


But (the fires) are indeed a meditation, on account of the assertion. 
vidya. meditation; eva: indeed; tu: but; nirdhāranāt: on account of 
the assertion (of the text). 

‘But’ refutes the opponent's position. The fires constitute a 
meditation, for the text says: 'they are made of knowledge only.' 'By 
knowledge and meditation they are made for him who thus knows.’ 
Satapatha Brahmana X. 5. 3. 12. 

R. and Nimbàrka take this and the next s#ira as one. 

Baladeva begins a new section here with three széras showing that 
devotion based on knowledge alone is the means to salvation. 


III. 3. 48. darSandc ca 


And because (indicatory marks of that) are seen (in the text). 
darsanát: because (indicatory marks are) seen; ca: and. 

The indicatory marks are those mentioned in sūtra 44. 

R. makes out that there is seen in the text a performance con- 
sisting of thought only to which the fires stand in a subsidiary 
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relation. From this it follows that the entire performance is an act of 
meditation. (See Satapatha Brahmana X. 5. 3. 3.) 
While S., Bhaskara and Baladeva take this as a separate sitra, R. 
and Nimbarka take this saira along with the previous one. 
Baladeva makes out that the direct vision of the Lord is attainable 
through vidyd alone. 


III. 3. 49. $rutyadi-baltyastvác ca na badhah 


(And the view that the fires constitute an independent meditation) 
cannot be refuted, owing to the greater force of the $ruti. 
$rutyadi-balivastvat: because of the greater force of śruti, etc.; ca: 
and; na badhah: cannot be refuted. 

The Párva Mimamsd tells us that scriptural statement (śruti), 
indicatory mark (liga) and syntactical connection (vakya) are of 
greater force than subject-matter (prakarana) and these three means 
of proof confirm the view that the fires are independent meditations. 
The text is ‘they are piled up by the mind alone’ (Satapatha 
Brahmana X. 5. 3. 12); the indicatory mark is found in the passage: 
‘All beings at all times pile up [those fires] for him who knows thus, 
even while he sleeps.’ (Jiid.) The syntactical connection also is 
found in the text: ‘For through knowledge alone these are piled up 
for one who knows thus.’ (/bid.) 

Baladeva considers the objection that karma or karma and vidya 
are the means to salvation and holds that vzdyd alone is the cause of 
salvation as the scriptural texts quoted in support of this view are of 
greater authority than the smytz texts quoted in support of the 
objection. 


III. 3. 50. anubandhadtibhyah prajiiantara-prthakiva-vad dystas ca tad 
uktam 


From the connection and so on, (the fires constitute a separate 
meditation), even as other cognitions are separate. And (it is) seen (that 
in spite of the subject-matter a sacrifice 1s treated as independent). This 
has been stated (in the Pūrva Mimamsa Sütra). 

anubandhadibhyah: from the connection and so on; prajñāntara 
prthaktva-vat: even as other cognitions are separate; dystah: (it is) 
seen; ca: and; tat: this; uktam: has been stated. 

The fires form a separate meditation even as Sdndilya-vidya, 
Dahara-vidya, etc., form separate meditations, though mentioned 
along with sacrificial acts. It is also seen in the sacrificial portion of 
the Vedas; the sacrifice Avestt, though mentioned along with the 
Rajasiiya sacrifice, is treated as an independent sacrifice by Jaimini 
in the Parva Mimamsa Sūtra III. 5. 21; see also X. 4. 22. 

Baladeva breaks this stra into two parts: anubandhadibhyah and 
prajnantara, etc. The first is taken by him as a separate section 
dealing with the worship of holy men: 'On account of injunction and 
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so on.' Scripture expressly enjoins the worship of great and good men. 
This worship serves as an auxiliary and indirect means to salvation. 

With the next part of the sūtra, Baladeva begins a new section 
concerned with showing that the devotees rcalise and intuit the Lord 
differently. He reads drsti$ ca for drsta§ ca. ‘And like the difference 
between fra? and other types of knowledge, the perception [of the 
Lord too differs in the case of different devotees], that has been said.’ 
In B.U. IV. 4. 21, two types of knowledge, vi7iana and prajñā, 
are mentioned. The first is intellectual knowledge, the second 
is intuitional knowledge or direct realisation. There are different 
types of intuitional knowledge also. Different devotees following 
different paths have different intuitions or visions of the Lord. 
See C.U. IIT. 14. 1. 


III. 3. 51. na samanvad apy upalabdher mytyuvan na hi lohapattth 


Not in spite of similarity (can the fires constitute parts of an action), for 
tt is seen (on the ground of scriptural texts that they are independent) ; as 
in the case of death; for the world does not become (fire because it 
resembles a fire in some points). 

na: not; sdmanvat: on account of similarity; apt: in spite of; 
upalabdheh: for it is seen; mrtvuvat: as in the case of death; na hi 
lokàpattih: for the world does not become (fire because of certain 
resemblances). 

One thing may resemble another in certain respects; yet the two 
things are different. Death applies to fire and the being in the sun. 
Satapatha Brahmana X. 5. 2. 3; B.U. III. 2. 10. Fire and the being in 
the sun are not one. Again, C.U. V. 4. 1 says: ‘That world is a fire; the 
sun itself 1s its fuel.' From this it does not follow that the fucl and the 
world actually become fire. 

R. and Srikantha hold that the transference of the property of one 
thing to another does not indicate an identity between them. 

Baladeva interprets the stra differently. The objection is raised 
that if the vision of the Lord be the cause of salvation, then everyone 
who sees an incarnation of the Lord like Rama must become freed 
immediately. Baladeva answers: ‘Even on account of the common 
perception [of the Lord as an incarnation, there is no universal 
release] like death [which is] not [the cause of] salvation but the 
attainment of [other worlds].' Death does not lead to release but 
often to other worlds like heaven and the rest. Similarly, all visions 
of the Lord are not the cause of release. The vision of the Lord on 
earth as an incarnation leads only to heavenly regions. 


III. 3. 52. parena ca Sabdasya tadvidhyam bhüyastvattvanubandhah 

And from the subsequent (Brahmana) the fact of the text being such 
(enjoining a separate meditation) (is known). The connection, however, 
(of the imaginary fires with the real one is) due to the abundance (of the 
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attributes of the latter which are imaginatively connected with the 
meditation). 

parena: from the subsequent (Brahmana) ; ca: and; śabdasya: of the 
text; ladvidhyam: the fact of being such; bhivyastvat: on account of 
the abundance; tu: but; anubandhah : connection. 

In a subsequent Brahmana, it is said: ‘By knowledge they ascend 
there where all wishes are attained. Those skilled in works do not go 
there.’ Satapatha Brahmana X. 5. 2. 23. Here knowledge is praised as 
superior to work. From this we find that the fires form a meditation. 
The connection of the fires with the actual fire is not because they 
form part of the sacrifice but because many of the attributes of the 
real fire are imaginatively connected with the fire of meditation. 

Baladeva takes this sūtra as a separate section dealing with the 
grace of the Lord. The objection is raised that the view that the 
direct vision of the Lord alone attainable through devotion is the 
cause of salvation, is inconsistent with M.U. III. 2. 3 where the 
vision of the Lord is said to depend on the grace of the Lord. The 
answer is given: 'On account of what follows, the being of that kind 
of the word is established, [there is] the mention [of grace in the 
passage], on the other hand, on account of preponderance, [1.e. 
because the grace of the Lord is the most important factor in the 
attainment of salvation]. The Mundaka text implies that devotion is 
the cause of the direct vision of the Lord and the latter the cause of 
emancipation for the grace of the Lord is not arbitrary but is 
determined by the devotion of men. 


Section 30 (53-54) 
THE SELF AS SEPARATE FROM THE BODY 


ITI. 3. 53. eka àtmanah Sarire bhavat 


Some (maintain the non-existence) of a (separate) self on account of the 
existence (of the self) (only) where there 1s a body. 

eke: some (maintain the non-existence); adtmanah: of self (apart from 
the body); śarīre: when there is a body; bhàvát: on account of 
existence. 

S. thinks that this sūźra gives the Carvaka or materialist view. The 
human being is only the body, having consciousness for its quality. 
Consciousness is produced even as the intoxicating power is produced, 
when certain materials are put together even though none of them is 
by itself intoxicating. Consciousness (cattanya), though not observed 
in earth and the other external elements, either separately or in 
combination yet appears in them when transformed into the shape of 
a body. Consciousness is seen to exist only when there is a body. It is 
nowhere experienced apart from the body. For wherever something 
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exists if some other thing exists, and does not exist if that other thing 
does not exist, we determine the former to be a mere quality of the 
latter. Light and heat, for example, are qualities of fire. yaddhi 
yasmin sati bhavaty asati ca na bhavati tat tad-dharmatve nadhyavasi- 
yate; yathagnidharmav ausnya-prakásau. So the qualities of the self 
are qualities of the body only. Bháskara adopts $.'s interpretation. 

R. does not deal with the question of the materialist view of self but 
raises the question of the self of the meditating devotee. His pirva- 
paksa is stated thus: ‘Some [maintain that the soul of the devotee has 
in meditation only those attributes which belong to it in the embodied 
state such as 7/iatrtva and the like] because the self is in the body [at 
the time of meditation].' R. quotes here C.U. X. 8. 1. 

Nimbàrka states the objection that the individual soul is to be 
meditated on in its state of bondage for only such a soul exists in the 
body. 

Baladeva makes this sra into a separate section dealing with the 
worship of the Lord in the different parts of the body, the stomach, 
the heart, the top of the head and so on. For he exists in these places 
also and grants salvation to the devotee. 


III. 3. 54. vyattrekas tad-bhavabhavitvan na tipalabdhivat 


There is separation (of the self from the body) because its existence does 
not depend on the existence of that (viz. the body); but there is not 
(non-separation) ; as 1n the case of cognitive consciousness. 

vyatirekah.: separation; tadbhava-abhavitvat: for (consciousness) does 
not exist even where there is (the body); na: not so; £u: but; 
upalabdhivat: as in the case of cognitive consciousness. 

The answer is given to the objection raised in the previous sitra by 
pointing out that consciousness does not exist in a body after a 
person dies. 5o it is a quality of something different from the body 
though residing in it. The Carvakas admit that the cogniser is 
different from the thing cognised. We cognise the body and the 
cogniser is different from the body. The cogniser is the self and 
consciousness is a quality of this self. If consciousness were a quality 
of the elements, it could not cognise the body. It is contradictory 
that anything should act on itself. Fire is hot but it does not burn 
itself. That consciousness is permanent follows from thc uniformity 
of its character. Though connected with different states, it recognises 
itself as a conscious agent. This recognition is expressed in judgments 
such as 'I saw this'. It is also inferred from the fact of remembrance. 
Again, cognitive consciousness arises when there are certain auxilia- 
ries such as the lamp and the like and does not arise when they 
are absent. From this it does not follow that cognitive consciousness 
is an attribute of the lamp and the like. So also the fact that con- 
sciousness takes place when there is a body and does not take place 
where there is none, does not imply that it is a quality of the body. 
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Like lamps and so on the body may be used by the self as a mere 
auxiliary. Besides, body is not a necessary auxiliary of consciousness. 
In dreams, we have perceptions while the body is inactive. It is 
obvious that the self is something separate from the body. 

Bhàskara adopts a similar interpretation. Consciousness does not 
always exist when the body does and so it is not a quality of the body. 

R. argues that as the realisation of Brahman means the realisation 
of Brahman in his real form, so self-realisation means the realisation 
of the self in its true realised state. His reading of the sara is: ‘But 
this is not so but different; since it is of the being of that; as in the 
case of intuition.’ When we meditate on the self, we meditate on the 
sclf as released. Nimbàrka follows this interpretation. 

Baladeva starts a new topic here, viz. different kinds of realisations 
in accordance with different kinds of devotions. The devotees who 
meditate on the Lord as the sweet realise him as the swect in the 
condition of release. He who meditates on him as the majestic 
realises him as such. 


Section 31 (55-56) 


MEDITATION CONNECTED WITH SACRIFICIAL ACTS SUCH 
AS THE UDGITHA ARE VALID FOR ALL SAKHAS 


III. 3. 55. angavabaddhas tu na Sakhasu ht prativedam 


But the (meditations) connected with members (of sacrificial acts are) 
not (restricted) to (particular) Sakhas only of each Veda because (the 
same meditation 1s described 1n all). 

angavabaddhah: (meditations) connected with members (of sacrificial 
acts); de: but; na: not; Sabhasu: to (particular) sakhds; ht: because; 
prativedam: in cach Veda. 

The doubt arises because the udgitha, etc., are chanted differently 
in different sakhdas; they may be considered different. The sara says 
that the meditations are one in all the branches. 

3aladeva uses this sdéva to point out that the Lord is realised 
differently by different devotees in accordance with the kind of 
devotion with which they worship him. 


III. 3. 56. mantradivad va’virodhah 


Or else, as in the case of mantras and the like, there is no contradiction. 
mantradivat: as in the case of mantras and the like; và: or else; 
avirodhah: there is no contradiction. 
Even in the case of mantras, acts and qualities of acts which are 
enjoined in one Sakhd are taken over by other sakhds also. 
Baladeva concludes the section about different modes of worship 
by giving another illustration. 'Or as in the case of sacred formulae 
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and the rest, there is no contradiction’, i.e. just as some formulae are 
employed in many ceremonies, some in two, some in one only, so men 
worship the Lord in several ways or some only in one. 

While bhakti or devotion to the Lord is indicated as an essential 
means for the attainment of freedom, for the common man surrender 
or prapatti is easy. Appaya Diksita in his Naya-mayikha-malika 
which summarises the ideas of R.B. says: bhakti-rüpanam daharadi- 
vidyanam nyasa-vidyaydas ca §abddntarenapi bhedo'stiti. darsayitum 
ayam pürva-pakso darsitah. 

This $ürva-baksa is indicated in order to show that there is 
difference among the vidyds, dahara, etc., resulting from bhakti on 
the one hand and 2vdsa-vidya or surrender on the other. 


Section 32 (57) 
THE VAISV ANARA MEDITATION IS ONE WHOLE 


III. 3. 57. bhümnah kratuvaz jydyastvam tatha hi darsayats 


Importance (ts given to the meditation) on the entire form (of Vaisvanara) 
as in the case of sacrifice; for so (Scripture) shows. 

bhümnah: on the entire form; Áratuvat: as in the case of sacrifice; 
jvàvastvam: importance; tathā: so; hi: for; darsavati: (the $rutz) 
shows. 

In C.U. V. 12-17, we have references to the meditation on the 
different parts of the Cosmic Self and also on the whole. V. 18. The 
question is whether the meditation is on the whole or on parts. The 
answer 1s given that it refers to the whole. 1t discourages meditation 
on parts as in the passage ‘Your head would have fallen off, if vou 
had not come to me'. C.U. V. 12. 2. The object of meditation is the 
entire Self. 

baladeva takes this as a separate section dealing with the mani- 
foldness of the Lord. 


Section 33 (58) 


MEDITATIONS WHICH REFER TO ONE SUBJECT BUT ARE 
DISTINGUISHED BY DIFFERENT QUALITIES ARE TO BE 
KEPT SEPARATE 


III. 3. 58. nānā sabdádi-bhedát 


(The meditations are) different on account of the difference of words and 
the like. 

nānā: different; śabdādi-bhedāt: on account of difference of words 
and the like. 
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The different meditations, Dahara-vidyd, Sdndilva-vidyà, etc., are 
to be kept separate. For they use different words. This is difference 
of acts according to Pūrva Mimamsda Sūtra II. 2. 1ff. Though the 
Lord is the only object of meditation, each passage teaches different 
qualities of the Lord. 

And the like, for R., means repetition: abhydsa; number: samkhya; 
quality: guna; subject-matter: prakriya; and name: namadheya. 

Baladeva makes out that the meditations are different on account 
of difference of words and so on. Meditation on Krsna is different 
from meditation on Nrsimha. Their forms arc different and the texts 
are also different. 


Section 34 (59) 


AMONG MEDITATIONS RELATING TO BRAHMAN ANY 
ONE COULD BE SELECTED ACCORDING TO ONE'S CHOICE 


III. 3. 59. vtkalpo'viststa-phalatuat 

There 1s option (with respect to the several meditations), because the 
fruit (of all meditations) is the same. 

vikalpah: option; avisista-phalatvat: on account of having the same 
fruit. 

All forms of meditation have the same result. One has to select one 
form of meditation and remain intent on it, until, through the 
intuition of the object meditated on, the fruit of the meditation is 
obtained. To practise more than one meditation at a time wil] cause 
distraction of mind and retard one’s progress. 

R. makes out that the object of meditation in all the vidyds is the 
determinate Brahman and the vision of him is the fruit of all 
meditations, R. on J. 1. 1. 

Baladeva shows that meditation on different forms of the Lord 
such as Aysna, Rama, etc., are optional since any one of them leads to 
release. So the devotee should take one form and adhere to it. 

The fruits of all meditations are the same. 


Section 35 (60) 


MEDITATIONS FOR SPECIAL DESIRES MAY OR MAY NOT 
BE COMBINED ACCORDING TO ONE’S CHOICE 


III. 3. 60. kàmyás tu yatha-kamam samucciyeran na và pürva-hetv- 
abhavat 

But (meditations) connected with desires, may, according to one’s 
chotce, be combined or not, on account of the absence of the former reason. 
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kamyáh: (meditations) for desires; tu: but; yathd-kamam: according 
to one's desire (choice); samucciyeran: one may combine; na và: or 
not; Pürva-hetu-abhávat: on account of the absence of the former 
reason. 

As for the meditations which are practised not for the realisation 
of Brahman but for obtaining particular desires, one can take one or 
more of these meditations according to one's pleasure. 


Section 36 (61-66) 


MEDITATIONS CONNECTED WITH MEMBERS OF 
SACRIFICIAL ACTS MAY OR MAY NOT BE COMBINED 
ACCORDING TO ONE’S CHOICE 


III. 3. 61. angesu yathasraya-bhavah 

With regard to meditations connected with members (of sacrificial acts), 

it is as with their abodes. 

angesu: with regard to meditations connected with members (of 

sacrificial acts); yathd-asraya-bhavah: it is as with their abodes. 
Four sütras 61—64 state the objection. The same rule applies to the 

members and to the meditations connected with them, viz. that they 

may be combined. A meditation is subject to what it refers. 
Baladeva begins a section here, which continues to the end of the 

chapter dealing with the topic of the meditation on the various 

limbs of the Lord, the benevolent eyes, the smiling face, ctc. 


III. 3. 62. Ststes ca 


And on account of the teaching. 
Sisteh: from the teaching (of the śrutt); ca: and. 
The Vedas do not make any distinction between the members of 
the sacrificial acts and the meditations relating to them. C.U. I. 1. 1. 
Baladeva reads sisfati$ ca: Such a meditation is performed by those 
who are taught. 


III. 3. 63. samaharat 


On account of combination. 

C.U. I. 1. 5 says from the seat of the hoty he rectifies all defective 
singing of the udgaty. The meditation on the pranava, aum, belonging 
to the Rg Veda is connected with the meditation on the udgitha of the 
Sama Veda. All meditations on members of the sacrificial acts, in 
whatever Veda they may be mentioned, have to be combined. 

Baladeva considers the objection that C.U. I. 6. 7 mentions only 
the lotus-like eyes of the Lord but not his limbs. This s4ra 
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points out that there is no discrepancy on account of comprehen- 
siveness. The word ‘na’ is to be put in at the beginning. 


IIT. 3. 64. guna-sadhàranva-$rutes ca 

And from the śruti declaring the quality (of the meditation) to be 
common (to all the Vedas). 

guna-sadharanya-Ssrutch: from the sruti declaring the quality (aum) as 
being common (to all the Vedas); ca: and. 

C.U. I. 1. 9 is considered here. The syllable aum 1s common to all 
the Vedas and the meditations in them. As the abode of all 
meditations is common, so are the meditations which abide in it. 

Baladeva reads that every limb of the Lord must be meditated on 
as possessed of the powers or attributes of the rest, on account of a 
scriptural text of the commonness of attributes. B.G. XIII. 14 shows 
that every limb of the Lord can discharge the function of every other 
limb. So every member must be so meditated on. This is the parva- 
paksa. 


III. 3. 65. na và tat-sahabhavasruteh 


(The meditations on members of the sacrificial acts are) rather not (to be 
combined) since the $ruti does not say that they go together. 

na và: rather not; tat-sahabhava-asruteh: their going together not 
being stated in the $rutt. 

The correct conclusion is set forth in this and the next sūtra. The 
meditations are not inseparable from the sacrifice. They may or may 
not be practised. See IIT. 3. 42. The meditations may be performed 
according to one’s liking. 

Baladeva refutes the prima facte view. ‘Or not [1.e. every limb of 
the Lord is to be meditated on as possessed of its peculiar attributes 
only; because there is no scriptural text [to the effect that it is to be 
meditated on! as accompanied by [the attributes of the other limbs].’ 


III. 3. 66. darSanac ca 


And because (Scripture) shows it. 
darsanat: and because (the Sruti) shows it; ca: and. 

C.U. IV. 17. 10 distinguishes Brahman priests from the rest. It 
means that all the priests do not know all of them. The meditations 
therefore may or may not be combined according to one's taste. 

Baladeva makes out that every member of the body of the Lord is 
to be meditated on as endowed with its own attributes, the eyes with 
sight and the ears with hearing and so on. 


Section 1 (1-17) 


KNOWLEDGE OF BRAHMAN IS INDEPENDENT AND NOT 
SUBORDINATE TO ACTION 


HI. 4. 1. purusartho tah sabdad iti badarávanah 


From this (the knowledge of Brahman results) the purpose of man on 
account of scriptural statement, thus (savs) Badarayana. 
purusarthah: the purpose of man; atah: from this; sabdat: from the 
Scriptures; 24: thus; hadaravanah: Badarayana. 

Bàdaráyana, basing himself on the texts C.U. VIT. 1. 3; M.U. 
III. 2. 9; T.U. II. 1, argues that the knowledge of Brahman leads 
to liberation and is not a part of sacrificial acts. 


R. asks whether the advantage to the meditating devotee accrues 
from the meditation directly or from works of which the meditations 
are members and says that Badarayana holds the former view. 

Baladeva means by purusdrtha not only salvation but all the four 
ends of men, righteousness, wealth, enjoyment and salvation. The 
prima facie view is that meditation brings about salvation only. The 
answer is that all the four ends and not merely salvation arise from 
meditation. 


III. 4. 2. sesatvat purusarthavado yathá'nyesv tti jaiminih 


On account of (the self) being in a supplementary relation (to action) (the 
statements as to the fruits of the knowledge of the Self) are mere pratse 
of the agent even as 1n other cases, thus says Jasmin. 

Sesatvat: on account of being in a supplementary relation (to action); 
purusa-arthavadah: are praise of the agent; yat/tà: even as; anyesu: 
in other cases; 24: thus; jaimtinth: Jaimini (says). 

The knowledge of the self has no independent fruit of its own for it 
stands in a subordinate relation to sacrificial action. The self as the 
agent in all action stands in a subordinate relation to action. By 
knowing that the self will outlive the body, the agent becomes 
qualified for action, the fruit of which will appear only after dcath. 
As the knowledge of the self has no independent position, it cannot 
have an independent fruit. The passages which state such fruits are 
to be taken as arthavddas or praise. If it is said that the Upantsads 
refer to the Self which stands outside the empirical existence and 
such a Self cannot be subordinate to activity, the opponent points 
out that the transmigrating sclf is clearly referred to in passages of 
B.U. II. 4. 5. 

For R., the sūtra means that meditations are constituents of 
sacrificial actions and are of no advantage by themselves. 
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III. 4. 3. ácára darsanat 


Because we find (from the Scriptures) (certain lines of) conduct. 
acara: conduct; dar$anát: because of finding. 

See B.U. III. 1. 1; C.U. V. 11. 5. Both Janaka and A$vapati were 
knowers of the Self. If by knowledge of the Self they had attained 
liberation there was no need for them to perform sacrifices but the 
texts quoted show that they did perform sacrifices. This proves that 
liberation is obtained through sacriticial acts alone and not through 
the knowledge of the Self. lf mere knowledge could effect the 
purpose of man, why should one perform works troublesome in many 
ways. ‘If a man would find honey in the arka tree, why should he go 
to the hill?’ arke cen madhu vindela kim artham parvatam vrajet? 

Those who know Brahman, says R., apply themselves to works 
chiefly. This shows that knowledge or meditation has no independent 
value but serves to set forth the true nature of the active self and is 
subordinate to work. 


III. 4. 4. tac chruteh 
That, the Scriptures (declare). 
lat: that; śruteh: the Scriptures (declare). 

C.U. I. 1. 10 says: What a man does with knowledge, faith and the 
U panisad is more powerful. This text directly states that knowledge 
is subordinate to work. yad eva vid yayá karoti. Vidya or knowledge is 
directly represented as a means of work. 

Nimbarka interprets tasya Sruteh and not tat śruteh. 


IIT. 4. 5. samanvanambhanat 


On account of the taking hold together. 
samanvanambhanat: on account of taking hold together. 

B.U. IV. 4. 2 says: ‘Then both his knowledge and his work take 
hold of him.' The two together manifest their fruits. Knowledge 
therefore is not independent. 


III. 4. 6. tadvato vidhànát 


And because (the Scriptures) enjoin (work) for such. 
tadvatah: for such (as know the purport of the Veda); vidhànát: 
because (the Scriptures) enjoin (work). 

The Scriptures enjoin work for those who have a knowledge of the 
Vedas, which includes the knowledge of the Self. So knowledge does 
not produce any result independently. See C.U. VIII. 15. 

R. says that according to this sara, the knowledge of Brahman is 
enjoined with a view to works only; it has no independent result of 
its own. 
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III. 4. 7. ntyamdc ca 


And on account of prescribed rules. 

niyamat: on account of prescribed rules; ca: and. 

Iga U. I. 2 and Satapatha Brahmana Xll. 4. 1. 1 indicate that 
knowledge stands in a subordinate relation to work. Sätras 2-7 state 
the prima facie view. 


1 


III. 4. 8. adhikopadesat tu bádaráyanasyaivam tad-dar$anat 


But on account of (the scriptural) teaching (that the Supreme Self is) 
additional (to the agent), Badardyana's (view is) correct for that is seen 
(tn the Scriptures). 

adhtka-upadesat: on account of the teaching that (the Supreme Self 
is) additional to; tu: but; badarávanasya: Badarayana’s view; evam: 
such (correct); tat-darSanat: for that is seen. 

The Vedanta texts teach as the object of knowledge something 
different from the embodied self. They teach the Supreme free from 
all empirical attributes. Knowledge of the Supreme does not only not 
promote action but cuts all action short. See M.U. I. 1. 9; T.U. II. 8; 
Katha U. II. 6. 2; B.U. III. 8. 9; C.U. VI. 2. 3. There are passages 
which refer to the empirical self. There is, however, no contradiction, 
as the Self of the Higher Lord is the real nature of the embodied self. 
paramesvaram eva ht Sarirasya paramartlikam svarüpam  upadhi- 
kritan tu $ariratvam. S. 

R. says that Bádarayana holds that knowledge has an independent 
fruit of its own. Its object is the Highest Brahman with all its 
perfections and exalted qualities, which cannot possibly be attributed 
to the individual self whether in the state of release or bondage. The 
fruit of the knowledge is eternal life which consists in attaining to 
him, parama-purusa-prapt-rüpam amriatvam. 

Baladeva interprets the stra thus: But on account of the teaching 
(of vidyà or knowledge as) more than (karma or action). 


III. 4. 9. tulyam tu darsanam 


But the declarations of Scripture support both vtews. 
tulyam: equal; tu: but; darsanam: declaration of śruti. 

There are passages which support that knowledge is incompatible 
with work: B.U. III. 5. 1; IV. 5. 15. 


III. 4. 10. asdrvatriki 


(The declaration of the Scripture referred to in sūtra 4) is non- 
comprehensive. 
asárvatriki: non-comprehensive. 

The text that knowledge enhances the fruit of the sacrifice does 
not refer to all knowledge but is connected only with the udgitha 
which is discussed in the section. 
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III. 4. 11. vibhagah Satavat 

(There is) division (of knowledge and work) as in the case of the hundred 
(divided between two persons). 

vibhdgah: division (of knowledge and work); safavat: as in the case of 
a hundred. 

Knowledge and work (B.U. IV. 4. 2) are to be taken in a distrib- 
utive sense. Knowledge follows one and work another. There is no 
combination of the two. Besides, the text refers not to an emanci- 
pated soul but to one in samsara. See D.U. IV. 4. 6. 


III. 4. 12. adhyayana-matravatah 
(The Scriptures enjoin work) on him who has merely read (the Veda). 
adhyavana-matravatah: only on him who has merely read (the Veda). 

Those who have read the Vedas and known about works are 
entitled to perform work. For those who have knowledge of the Self 
from the Upanisads, no work is prescribed. 

R. says that reading here means nothing more than the appre- 
hensions of the aggregate of syllables called Veda without any insight 
into their meaning. 

Nimbàrka quotes C.U. V. III. 15. 1. Srinivasa makes a difference 
between reading the Vedas and understanding the Vedduta. 


III. 4. 13. navisesat 


There being no special mention, (the rule does) not (apply to him who 
knows). 

na: not; avisesat: on account of the absence of any specification or 
special mention. 

Sitra 7 quotes Isa U. 2. This, however, is a general statement and 
does not specially mention the knower or j#dn1. So it is not binding 
on him. 

R. says that there is no special reason to hold that the text refers to 
works as independent means of a desirable result. It may be under- 
stood as referring to works subordinate to knowledge. As the knower 
of the Self has to practise meditation so long as he lives, he may also 
have to practise works that are helpful to meditation for the same 
period. 


III. 4. 14. siutaye'numatir va 


Or the permission is for the purpose of glorification (of knowledge). 
stutaye. for the glorification (of knowledge); anumatih: permission; 
va. OT. 

The injunction to do work 7sa U. 2. may be for the glorification of 
knowledge. A knower of the Self may work all his life but on account 
of his knowledge he will not be bound by his works. ydavaj jivam 
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karma kurvatyapi puruse vidusi na karmalepáya bhavati vidya- 
samarthyat. l 
R. says, owing to the power of knowledge, a man although 
constantly performing works is not stained by them. vidya-mahdatmyat 
sarvadà karma kurvann api na lipyate karmabhih. 
Srinivasa quotes B.G. XVIII. 56; IV. 14. 


III. 4. 15. haàma-karena cathe 


And some according to their choice (have refrained from all work). 
kàma-kàárena: according to their choice; ca: and; eke: some. 

There is no obligation for the knowers of the Self in regard to work. 
Some may choose to work in order to set an example to others while 
others may abstain from work. 

Baladeva begins a new section here and substitutes và 1n place of 
ca. Such is the glory of knowledge that one who has attained know- 
ledge may act just as he likes or abstain from action and yet be free 
from consequences, good or bad. 

Knowledge of Brahman and work in the world are not inconsistent 
with each other. 


III. 4. 16. upamardam ca 


And (Scripture teaches) the destruction (of the qualification for works by 
knowledge). 
upamardam: destruction; ca: and. 

Knowledge destroys all ignorance with its distinctions of agent, 
act and result. See B.U. IV. 5. 15. Knowledge of the Self is 
antagonistic to all work and so cannot be subsidiary to work. 

R. mentions that there 1s a text which declares that the knowledge 
of Brahman destroys work which is the root of all existence. M.U. 
II. 2. 8. This also contradicts the view that knowledge is subordinate 
to works. 

Srinivasa quotes B.G. IV. 19 and IV. 3. 7. 

Baladeva holds that even prarabdha-karmas may be destroyed by 
knowledge. 


III. 4. 17. &rdhva-retah su ca Sabde hi 


And (knowledge belongs) to those who observe chastity, (i.e. to 
samnyasins) because (this fourth stage of life 1s mentioned) in the 
Scripture. 

tirdhva-retah su: to those who observe chastity; ca: and; Sabde: in the 
Scripture; 4t: because. 

To these in the stage of samnydsa there is no work prescribed 
except discrimination. See C.U. II. 23. 1-2; B.U. IV. 4. 22. See also 
M.U. I. 2. 11 and C.U. V. 10. 1. Anyone can take to this life without 
being a householder, etc., which shows the independence of know- 
ledge. 
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Section 2 (18-20) 


IN THE STATE OF SAMSARA, ONLY KNOWLEDGE IS 
PRESCRIBED 


III. 4. 18. pavrdmarsam jaiminir acodana càpavadati hi 


Jaimint (thinks that the passages mentioned in the previous sütra 
contain) a reference (only to samnyasa) and not injunction, for (other 
texts) condemn (samnyasa). 

paramarsam: (mere) reference; jaiminth: Jaimini; acodaná : (there is) 
no injunction; ca: and; apavadati: condemn; 4t: because. 

In C.U. II. 23. 1, we do not find words expressive of injunction. 
In B.U. IV. 4. 22, there is mere statement of fact and no injunction. 
The text promises steadfastness in Brahman. There are other texts 
which forbid sam»yása: T.U. I. 11; Tasttiriva Brahmana VII. 13. 12. 

Baladeva means by this sra: ‘[There is a favourable] reference 
[to works in Scripture], according to Jaimini: there is no injunction 
[with regard to the giving up of works] because [Scripture] condemns 
[such a giving up of works].’ 


IIT. 4. 19. anustheyam badarayanah samya-$rutch 


Badarayana (thinks that samnyasa or monastic life) is to be accom- 
plished for the text (cited) applies equally (to all the four stages of life). 
anustheyam: is to be accomplished; badarayanah: Badarayana; 
samya-Sruteh: on account of the common scriptural text. 

The text cited speaks of sacrifices, ctc., in the grhastha state, i.e. 
the householder's life, penance in vanaprastha, celibacy in brahma- 
carya, and steadfastness in Brahman for the samnyasa stage. As the 
three former are enjoined elsewhere, the last should also be taken as 
enjoined. 

Baladeva holds that a knower of Brahman may perform the 
obligatory duties partially just as he likes, but is not required to 
perform them exhaustively like ordinary men. Scripture states that 
such a partial performance by the knower is equal to a full perfor- 
mance by ordinary men. 


III. 4. 20. vidhir và dhàranavat 


Or rather (there is) an injunction as 1n the case of the carrying (of the 
sacrificial fuel). 

vidhih: injunction; và: or rather; dhàranavat: as in the case of the 
carrying (of the sacrificial fuel). 

In the passage ‘Let him approach carrying the firewood below 
[the ladle holding the offering, for above he carries it for the gods]', 
(Apastamba Srauta Sūtra IX. 11. 8-9), the last clause is interpreted 
as an injunction by Jaimini, though it is not in the form of an 
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injunction. On account of its newness (a-pūrvatā) it is an injunction. 
In accordance with this view, C.U. IH. 23. 1 is an injunction and not 
a mere reference. There are other texts which directly enjoin 
samnyása. Jabala U. 4. 

Again, the condition of being grounded in Brahman is exalted and 
is said to be enjoined. This state belongs only to the wandering 
mendicant. Those belonging to the three former stages of life obtain 
the world of the blessed, while the fourth, the wandering mendicant, 
enjoys immortality. Immortality does not accrue merely by belonging 
to a stage of life. It is the result of being grounded in Brahman, 
brahmasamstha, to the exclusion of all other activity. This state is 
impossible for those belonging to the thrce former stages for they 
suffer loss on account of the non-performance of works enjoined on 
them. The mendicant, on the other hand, who has discarded all 
works can suffer no loss on account of non-performance. The duties 
incumbent on him such as the restraint of the senses, etc., are not 
opposed to the state of being grounded in Brahman but arc helpful 
to it. Many passages declare that for him who is grounded in 
Brahman, there are no works, M.U. III. 2. 6; B.G. V. 17. 


Section 3 (21-22) 


CERTAIN SCRIPTURAL STATEMENTS AS IN C.U. I. 1. 3 
ARE NOT GLORIFICATORY BUT ENJOIN MEDITATION 


IHI. 4. 21. stuti-mátram upadanat iti cen napurvatvat 


If it be said that (the texts such as the one about the udgitha are) mere 
glorification, on account of their reference (to parts of sacrifices) (we say 
that it 1s) not so on account of the newness (of what they teach). 
stuti-matram: mere glorification; wpdddnat: because of their 
reference (to parts of sacrificial acts); îti cet: if it be said; na: not so; 
aptrvatvat: on account of newness. 

The opponent says that C.U. I. 1. 3; I. 6. 1 simply glorify the ladle 
and so on. The sūtra refutes the view and argues that glorification to 
have a purpose must be in complementary relation to an injunction. 
The Chandogya passage where udgitha is mentioned as the essence of 
essences is in the Upanisad and cannot be taken along with the 
injunctions about the udgitha in the ritual part. On account of 
newness it is an injunction and not mere gloritication. 

Baladeva uses this sara to indicate that the view that the knower 
is at liberty to act at will is not enjoined before but is enjoincd in the 
above texts. 
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III. 4. 22. bhàva-sabdac ca 

And on account of texts expressive of injunction. 

bhava-Sabdat: on account of texts expressive of injunction; ca: and. 
In C.U. I. 1. 1 ‘Let one meditate on aum of the udgitha’. See also 

C.U. II. 2. 1; Aitareya Aranyaka 11. 1. 6. All these passages enjoin 

devout meditations. 


Section 4 (23-24) 


THE STORIES IN THE UPANISADS ARE NOT MEMBERS 
OF SACRIFICIAL ACTS BUT GLORIFY THE INJUNCTIONS 
WITH WHICH THEY ARE CONNECTED 


III. 4. 23. pariplavartha itt cen na visesitatuat 

If it be said (that the stories in the Upantsads are) for the purpose of 
pariplavas, (we say it is) not so, because (only certain stories) are 
specified (for the purpose). 

pariplavarthah: for the purpose of pariplavas ; tti cet: if it be said; na: 
not so; visesatvat: on account of (certain stories) being specified. 

In the horse-sacrifice which lasts for a year, the sacrificer and the 
members of his family are expected to hear at intervals the recital of 
certain stories which are called partplavas. They form part of the 
ritualistic acts. The question is raised whether the stories of the 
Upanisads also serve the purpose of the ritualistic acts. The sūtra 
denies that they serve his purpose for the stories meant for this 
purpose are specified. Upanisad stories are not mentioned in this 
category. 

Bhàskara takes this and the next sūtra as one. 


III. 4. 24. tathà cathavakyatopabandhat 


This follows also from the connection (of the stories with the meditations) 
in one whole. 
tatha: this (follows); ca: and; eka-vadkyata-upabandhat: being 
connected in one whole. 

The story form is used to attract attention. The stories not serving 
the purpose of pariplavas are intended to introduce the meditations. 


Section 5 (25) 


THE SAMNYASINS NEED NOT OBSERVE RITUAL ACTS 
SINCE KNOWLEDGE SERVES THEIR PURPOSE 


III. 4. 25. ata eva cagnindhanaddy-anapeksa 


And for this very reason there 1s no need of the lighting of the fire and 
so on. 
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ala eva: for this very reason; ca: and; agnt-indhanaadt: lighting of the 
fire and so on; anapeksa: (there is) no need. 

Since the purpose is effected through knowledge, the lighting of the 
sacrificial fire, etc., are not necessary. 

While Nimbàrka holds that knowledge is independent of works 
only in the case of those who practise brahmacarya, S. holds that it is 
so in all cases. 

Baladeva also thinks that knowledge is sufficient for salvation. 


Section 6 (26-27) 


WORKS PRESCRIBED BY SCRIPTURE ARE USEFUL 
SINCE THEY HELP THE RISE OF KNOWLEDGE 


III. 4. 26. sarvapeksa ca yajnadi-sruter asvavat 


And there 1s need of all (works) on account of the scriptural statement of 
sacrifices and the like; as 1n the case of the horse. 

sarvapeksa: need of all; ca: and; yajsiadi-Sruteh: on account of the 
scriptural statement of sacrifices, etc. (as means to knowledge); 
asvavat: as in the case of the horse. 

This sara says that works are useful as a means to knowledge and 
even the Scriptures prescribe them. But they have no part in 
producing the result of knowledge which is liberation. Liberation 
comes only from knowledge and not from work. Work purifies the 
mind and the knowledge of the Self is manifested in a pure mind. So 
works are useful as an indirect means to knowledge. S. quotes:' Works 
are the cleansing away of uncleanliness but knowledge is the highest 
way. When the impurity has been removed by works, then know- 
ledge begins to act.’ 

kasayapaktih karmam jfianam tu pavama gatth 
kasaye karmabhih pakve tato jñänam pravartate. 

The illustration of the horse is given. The horse on account of its 
special character is not used for ploughing but is harnessed to 
chariots. So works are not required by knowledge for bringing about 
its results but only with a view to its own origination. 

Bhaskara points out that karma is not the cause of the origin of 
knowledge but has an essential part in bringing about salvation. He 
stresses the doctrine of the combination of knowledge and work. 
'Just as a horse is fit for carrying a man, but not for drawing a 
plough, so knowledge combined with work is fit for leading to 
salvation and not mere knowledge.' 

R. makes out that, in the case of householders, knowledge has for 
its prerequisite all sacrifices and other works of permanent and 
occasional obligation. He quotes B.U. IV. 4. 22: ‘Him the Brahmanas 

R 
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seek to know by the study of the Veda, by sacrifices, by gifts, by 
penance, by fasting.’ By knowledge we understand in this connection 
a mental act different in character from the mere cognition of the 
sense of the texts and more specifically denoted by such terms as 
dhyana or upasana, meditation or worship, which is of the nature of 
remembrance (i.e. representative thought), but intuitive clearness is 
not inferior to the clearest presentative thought, pratyaksa, which, 
by constant daily practice, becomes ever more perfect and being 
duly continued up to death secures final release. 
qnanam ca vakyartha-jnanad arthantara-bhitam | dhyanopasanada- 
Sabda-vacyam visada-tama-pratyaksatapanna-smyti-rapam niratisSaya- 
priyam ahar-ahar abhyasadheyatisayam à prayanad anuvartamanam 
moksa-sadhanam iti. ` 

R. and Srikantha interpret ‘as in the case of a horse’ differently. 
Just as a horse, though the real means of going, depends on some 
other assisting factors, such as thc saddle, attendants, grooming and 
the like, so knowledge, though the real means to salvation, depends 
on the co-operation of works. 


III. 4. 27. Sama-damady-upetah syat  tathàfy tu tad-vidhes tad- 
angatayáà tesàm avasyanustheyatvat 

But even if it be so (that there 1s no injunction to do work to attain 
knowledge in B.U. IV. 4. 22), one must possess calmness, self-control 
and the like since they are enjoined as helps to knowledge and (on that 
account) have necessarily to be accomplished. 

Sama-damadi-upetah syat: one must possess calmness, self-control 
and the like; tathd apt: even if it be so; tu: but; tad-vidheh: since they 
are enjoined; tad-angataya: as helps to it (knowledge); tesam avasya 
anustheyatvat: and therefore they have necessarily to be accom- 
plished. 

Even if B.U. IV. 4. 2. 2 does not enjoin work spccificially, B.U. 
IV. 4. 23: ‘He who knows it as such, having become calm, self- 
controlled, withdrawn, patient and collected sees the Self in his own 
self’ is injunctive in character. These qualities are enjoined and have 
to be accomplished. Self-control, etc., directly help the attainment of 
knowledge, while work helps it indirectly. 


Section 7 (28-31) 


RELAXATIONS OF RULES REGARDING FOOD ARE 
PERMITTED IN CASES OF EXTREME NEED 


III. 4. 28. sarvannanumats ca pranatyaye tad-darsanat 


(Only) in case of danger of life (there is) permission to take all types of 
food ; because the Scripture shows that. 
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sarva-anna-anumaith : permission to take all types of food; prandtyaye: 
in case of danger of life; tat-darSanat: because the Scripture shows 
that. 


The opponent argues from C.U. V. 2. 1, ‘For one who knows this, 
there is nothing whatever that is not food’, that it is an injunction 
since it is not found anywhere else. This sūtra refutes the view and 
holds that it is only a statement of fact. Forbidden food can be taken 
only when life is in danger as was done by the sage Cakrayana when 
his life was in danger. See C.U. I. 10. 1-5. 


III. 4. 29. abadhac ca 


And because of mon-contradiction. 
abadhat: on account of non-contradiction; ca: and. 
C.U. VIT. 26. 2: ‘When the food is pure, the mind is pure.’ 
Baladeva gives a different interpretation: ‘On account of non- 
obstruction.’ Although in ordinary cases the taking of improper food 
obstructs the full manifestation of knowledge, yet when a knower of 
Brahman does so by necessity, it does not obstruct his knowledge. 


III. 4. 30. api ca smaryate 


Moreover the smyits say so. 
apt ca: moreover; smaryate: the smrtis say so. 

The smytis say that both those who have knowledge and those who 
have not can take any food when life is in danger. They hold that it is 
normally sinful to take certain types of food. See Manu X. 10. 4; 
B.G. V. 10. 


III. 4. 31. sabdas cáto hamakare 


And hence also a scriptural passage as to non-acting according to one's 
wish, 

Sabdah: a scriptural passage; ca: and; atah: hence; a-kamakare: not 
acting according to one’s wish. 

There are scriptural passages prohibiting one from acting as one 
pleases. Freedom from all restraint cannot help us to attain know- 
ledge. Kathaka Samhita (XII. 12) says: ‘Therefore a Brahmana 
should not take liquor.’ tasmad brahmanas surdm na pibet. 
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Section 8 (32-35) 


THE DUTIES OF THE ASRAMAS ARE TO BE PERFORMED 
EVEN BY THOSE WHO DO NOT AIM AT KNOWLEDGE 


III. 4. 32. vthitatvac casrama-karmapi 

And the duties of the à$ramas are (incumbent on him) also (who does 
nol desire release) ; because they are enjoined (on him by the Scriptures). 
uthitatvat: because they are enjoined; ca: and; asrama-karma: duties 
of the stages of life; apt: also. 

If works are a means to knowledge, the question is raised whether 
works should be performed by one who does not desire knowledge. 
The sutra answers that these duties of the stages of life are obligatory 
for all. 

Baladeva begins a new section here with two sé#ras. He says that 
even when the devotee has come to acquire knowledge, he should 
continue to perform his duties in order to increase his knowledge. 


III. 4. 33. sahakaritvena ca 


Also because of being helpful (as a means to knowledge). 
sahakaritvena: as a means (to knowledge); ca: and. 

Duties are helpful in producing knowledge, though not its fruit 
liberation, which is not attainable except through knowledge. 

R. says that works give rise to the desire for knowledge. 

Nimbàrka and Srinivasa quote B.U. IV. 4. 22: ‘Him the Brahmanas 
seek to know by sacrifices.’ If it be said that the same works cannot 
serve the purpose of a stage of life and the goal of knowledge, the 
answer is given on the basis of the Prva Mimamsàa Sūtra (IV. 3. 5). 
‘But with regard to one and the same thing being both, there is 
conjunction and separation.’ 


III. 4. 34. sarvathapi ta evobhayalingat 

In all cases the same duties (have to be performed) on account of the 
twofold indicatory mark. 

sarvathà api: in all cases; te eva: the same duties (have to be 
performed); ubhaya-lingat: on account of the twofold indicatory 
mark. 

The question is raised whether the works done as enjoined in the 
stages of life or those performed as aids to knowledge are of two 
different kinds. In either case the same duties are performed as is 
seen from the $rutz and the smrti texts. See B.U. IV. 4. 22; B.G. VI. 1. 
The twofold indicatory mark is $ruti and smrti. 

Baladeva begins a new section here with two sétras. The parinistha 
devotee should first perform his duties of worship and then his 
ordinary duties. 
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III. 4. 35. anabhibhavam ca darsayati 


And Scripture declares that (those performing works) are not over- 
powered (by passion and the like). 

anabhibhavam: not being overpowered; ca: and; darsayati: the 
Scripture declares. 

Scripture shows that he who is furnished with self-control, etc., is 
not overpowered by such afflictions as passion and the like. Sec C.U. 
VIII. 5. 3. Sacrifices, etc., are works incumbent on the @svamas or 
stages of life and are helpful for knowledge. 

Nimbarka quotes Maha-narayana U. XXII. 1: ‘By means of 
religious observance one removes one’s sin.’ 

Baladeva says that the parinistha devotee is not overpowered by 
the fault of the non-performance of the duties incumbent on his own 
stage of life. 


Section 9 (36-39) 


THOSE WHO STAND BETWEEN TWO STAGES OF LIFE 
ARE ALSO ENTITLED TO KNOWLEDGE 


III. 4. 36. antaracapt tu tad-drsteh 


But also (persons standing) between (are qualified for knowledge) for 
that is seen (in Scripture). 

antara : (persons standing) in between (two asramas) ; ca: and; aft tu: 
also; tad-drsteh: because that is seen. 

The question considered here is whether those who belong to no 
recognised stage of life (@svama) are fit for brahma-knowledge. The 
answer is in the affirmative though it is better to belong to one 
asrama rather than none. 

A widower, for example, cannot do the duties of an asvama. The 
sūtra says that such people are qualified for knowledge. Scriptures 
give examples of people like Raikva and Gaàrgi, who had the 
knowledge of Brahman. C.U. IV. 1; B.U. III. 6 and 8. 


IIT. 4. 37. api ca smaryate 


Also this ts slated in smrti. 
api ca: also; smaryate: stated in smytt. 

Samvarta and others paid no regard to the duties incumbent on 
the stages of life and yet attained the highest knowledge. 

R. says that men who do not belong to an as$rama or a stage of life 
grow in knowledge through prayer and the like. He quotes Manu 
II. 87: ‘Through prayer also a Brahmana may become perfect. 
Whether he performs other works or not, one who befriends all 
creatures is called a Brahmana.’ 

yapyenapr ca samsidhyed brahmano natra samSayah 
kuryad anyan na và kuryan mattro brahmana ucyate. 
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III. 4. 38. visesanugrahas ca 


And special works favour (knowledge). 
visesa-anugrahah: favour due to special work; ca: and. 

Those who are not householders or are unable duc to poverty, etc., 
to perform the duties of the stages of life can attain knowledge 
through special works like prayer, fasting, meditation, etc., which 
are not opposed to the condition of those who do not belong to any 
stage of life. 

R. quotes Pra$na U.I.10. He holds that acts which do not ex- 
clusively pertain to any äśrama conduce to knowledge, anásrama- 
niyatair dharma-visesath vidyanugrahah. 

Srikantha interprets the sara to mean that asrama-dharma, the 
duties prescribed for each stage of life, has a special efficacy in 
promoting knowledge. 


III. 4. 39. atastvitaraj ;yàyo lingàc ca 


But better than this 1s the other (stage of belonging to an à$rama) on 
account of the 1ndicatory marks. 

dtah: than this; tu: but; siarat: the other; ?yàyah: better; lingat: 
because of the indicatory marks; ca: and. 

Though it is possible for one who stands between two asramas to 
attain knowledge, both the svut: and the smyti say that it is better to 
belong to some äśrama. See B.U. IV. 4. 22; IV. 4. 9. 

Baladeva concludes that one who does not belong to any stage of 
life is higher than one who belongs to a stage of life. 


Section 10 (40) 


THERE IS NO REVERSION TO FORMER STAGES OF ONE 
WHO HAS TAKEN TO SAMNYASA 


III. 4. 40. tad-bhiitasya tu mátad-bhavo jaiminer api niyamatad- 
vupabhavebhyah 
But of him who has become that (entered on a higher a$rama) there ts no 
becoming not that (i.e. reverting to a lower one), according to Jaimini 
2 on account of restrictions, on account of the absence of the forms 
of that. 
tad-bhitasya: of him who has become that; tu: but; na: no; atad- 
bhavah: becoming not that; jaimineh: of Jaimini (in this view); afi: 
also; ntyama: on account of restriction; atad-riipa-abhavebhyah: on 
account of the absence of the forms of that. 

The question is whether one who has taken to samnyása can go 
back to the previous stages of life. The sé#tva says that he cannot for 
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the texts do not speak of reversion. They speak only of ascent to the 
higher stages of life. There exist no cases of such reversion. 

Baladeva says that a nivapeksa devotee does not deviate from his 
vow and enter worldly life. 


Section 11 (41-42) 


EXPIATION FOR ONE WHO VIOLATES THE VIEW OF 
SAMNYASA 


III. 4. 41. na cadhikarikam api batanánumanat, tad ayogat 


And not also (can the expiation take place) mentioned 1n the chapter 
treating of qualification, because a lapse is inferred (in his case from 
the smrti) and because of tts inefficacy (in his case). 

na: not; ca: and; ddhikarikam: (expiation) mentioned in the chapter 
dealing with qualification; apt: even; patandnumanat: because a 
lapse is inferred; fad-ayogat: because of its inefficacy. 

If a brahma-carin for life breaks from inattention the vow of 
celibacy, is he to perform the expiatory sacrifice mentioned in the 
text Apastamba Dharma Sūtra Y. 9. 26. 8? The opponent says he is 
not. Pūrva Mimàmsa Sūtra VI. 8. 22 speaks of brahma-cárins in 
general and not of perpetual ones. Smrti declares that such sins 
cannot be expiated by him any more than a head cut off from the 
body can again be tacked on to the body. The upakurvana or a 
brahma-carin for a certain time only (and noi for life) may purify 
himself by the ceremony mentioned. 

Nimbarka quotes the smrtt passage: ‘But the twice-born who, 
having reached the state of a perpetual religious student bound by 
chastity deviates therefrom—I do not see any expiation whereby he, 
the slayer of himself, may be purified.’ (Agni Purana 165. 23a—24b.) 


III. 4. 42. upapirvam api tv eke bhavam, aSanavat, tad uktam 


But some (consider the lapse) a minor one (and claim) the existence (of 
expiation for natsthika brahma-carins also) as in the case of eating 
(forbidden food by ordinary brahma-carins). This has been stated (in 
the Pūrva Mimamsa). 

upa-pürvam: a minor lapse; apt tu: but; eke: some; bhavam: the 
existence; aSanavat: as in the case of eating; tat: this; uktam: is 
stated (in Parva Mimamsa). 

Transgression of the vow of chastity is a minor sin. It is not listed 
among the deadly sins such as violating a teacher's bed and so on. 
So the expiatory ceremony is claimed to be valid for both sets of 
brahma-carins, the natsthika and the upakurvana. The case is analo- 
gous to that of eating forbidden food. The brahma-carins who eat 
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forbidden food may purify themselves by performing a ceremony. 
The principle guiding the decision is explained in Parva Mimamsa 
Sutra I. 3. 8. 


Section 12 (43) 


SUCH TRANSGRESSIONS ARE TO BE KEPT OUTSIDE 
SOCIETY 


III. 4. 43. bahtstübhayathàpti smrter àcáràc ca 


But in both cases (they ave to be kept) outside society, on account of 
smrti and custom. ` 

bahih: outside; tu: but; ubhayathã-api: in both cases; smyrieh: from 
the smrti; äcãrāt: from custom; ca: and. 

Whether the lapses are to be regarded as major or minor, good 
people should avoid such transgressors, since smrti and approved 
custom both condemn them. 

Bhàskara and Baladeva omit the word ‘apr’. 


Section 13 (44—46) 


MEDITATIONS CONNECTED WITH MEMBERS OF 
SACRIFICIAL ACTS ARE TO BE PERFORMED BY THE 
PRIEST AND NOT THE SACRIFICER 


III. 4. 44. suaminah phala-sruteh tty atreyah 


To the lord (of the sacrifice only the agentship in meditation belongs) 
because Scripture declares a fruit (for it); thus Atreya thinks. 
svaminah: to the lord (of the sacrifice); phala-Sruteh: from the 
declaration of fruits in the śrułt; iti: thus; atreyah: Atreya. 

The question is raised as to the agentship of the meditations con- 
nected with members of sacrificial acts. Is the sacrificer or the priest 
the agent? Átreya holds that the agentship belongs to the sacrificer 
since the sut? declares a special fruit for these meditations. 

Nimbarka quotes C.U. I. 1. 10. 


III. 4. 45. artvi;yam ity audulomts tasmat hi parikriyate 


(They are) the work of the priest; this is the view of Audulomi since for 
that he is paid. 
ariviyyam: the work of the priest (rivi&) ; iti: this; audulomth: (is the 
view of) Audulomi; tasmat: for that; hi: because; partkriyate: (he) is 
paid (engaged). 
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The meditations have to be observed by the priest, since he is paid 
for his acts. The fruits of his acts are purchased by the sacrificer. This 
is the view of the sage Audulomi. 

Srinivasa quotes two authorities. Parva Mimamsa Sūtra (Il. 
7. 18) says that the fruit mentioned in the Scripture (accrues) to the 
instigator. Satapatha Brahmana (1. 3. 1. 26) reads: ‘Whatever 
blessings, for sooth, the priests pray for, all those accrue to the 
sacrificer.' 

Baladeva gives a different interpretation. Just as an officiating 
priest sells himself, as it were, to the sacrificer, so the Lord sells 
himself to the nzvapeksa devotees. 


III. 4. 46. $rute$ ca 


And because the $ruti so declares. 
$ruteh: from the $rutt; ca: and. 

S. quotes Satapatha Brahmana 1. 3. 1. 26; C.U. I. 7. 8, and holds 
that Audulomi is correct. 

R. and Nimbarka omit this sara. 


Section 14 (47-49) 


B.U. III. 5. 1 ENJOINS SILENT MEDITATION BESIDES 
SCHOLARSHIP AND THE CHILDLIKE STATE 


III. 4. 47. sahakaryantara-vidhth paksena trtiyam tadvato vidhyadivat 


(Silent meditation is) the injunction of another auxiliary (to knowledge) 
which ts a third one (besides the two expressly enjoined) as an alternative 
(where perfect knowledge has not arisen) to him who 1s such (i.e. the 
samnyasin possessing knowledge): as in the case of injunctions and the 
like. 

sahakàryantara-wdhth: injunction of another auxiliary (to 
knowledge); paksena: as an alternative; tytiyam: a third one; 
tadvatah : for one who possesses it (knowledge); vidhyddivat: as in the 
case of injunctions and the like. 

The question is raised in regard to B.U. III. 5. 1, whether silent 
meditation is enjoined or not. The opponent holds that it is not, 
since there is no word indicating an injunction. The text says that he 
becomes a muni, a silent meditator, whereas with regard to learning 
and the state of a child, it expressly enjoins one should remain 
endowed with them. Besides, learning includes silent meditation. The 
sūtra refutes this view and states that silent meditation is enjoined as 
a third requisite besides learning and the state of a child. Silent 
meditation is not merely learning but continuous devotion to know- 
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ledge, jfíanàtisaya-rüpam. It has therefore the value of an injunction. 
R* 
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Baladeva begins a new section here and continues the topic of 
nirapeksa devotees. These already possess sacrifice, calmness and 
control and so in their case meditation is enjoined. 


III. 4. 48. krtsna-bhavat tu grhinopasamharah 

On account (of the householder’s life) being all, however, there 1s the 
conclusion (with the enumeration of the duties) of the householder. 
krisna-bhavat: on account (of the householder’s life) including all; 
tu: however; grhimah: with the householder; wpasamhàrah: the 
conclusion. 

In C.U. VIII. 15. 1 after enumerating the duties of the brahma- 
carin those of the householder are mentioned but there is no mention 
of samnydsa. This, the sūtra says, is only to lay stress on the 
householder’s life and its importance. The householder’s life includes 
more or less the duties of all asramas. 

R. says that B.U. III. 5. 1 mentions duties of all as$ramas. 


III. 4. 49. maunavad staresàm apy upadesat 


On account of there being injunction of the others also, in the same way 
as of the state of a silent meditator. 
maunavat: even as the state of a muni (samnyasin) ; ttaresam: of the 
others; apt: even; upadeSat: on account of instruction (injunction). 

Even as the Scriptures enjoin the states of samnydsa and the 
householder's life, they enjoin all the four stages of life either in 
sequence or alternatively. 

rikantha begins a new section of two sitras here dealing with the 

topic whether those who practise the vow of Pasupata and do not 
belong to any particular stage of life are entitled to salvation and 
answers that they are entitled to salvation. For the Pasupata vow 
includes calmness, self-control and the rest. 


Section 15 (50) 


THE CHILDLIKE STATE IS INNOCENCE, FREE FROM 
ANGER, PASSION, ETC. 


III. 4. 50. anàviskurvann anvayat 


(The childlike state means) not manifesting himself on account of the 
context. 
anaviskurvan: not manifesting himself; anvayat: on account of the 
context. 

What is the childlike state? Is it a state of ignorance of right and 
wrong or of doing what one likes or is it one of freedom from guile 
and the sense of egoism. It is the latter for the former is detrimental 
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to knowledge. Only such a meaning is appropriate in the context. The 
state of a child is not wilful behaviour but freedom from pride and 
arrogance. 


Section 16 (51) 
KNOWLEDGE CAN ARISE IN THIS LIFE 


III. 4. 51. aththam apy aprastuta-pratibandhe tad-darsanat 


In this life also (the fruition of knowledge may take place) if no 
obstruction is present; on account of this being seen tn the Scripture. 
aihikam: in this life; apt: also; aprastuta-pratibandhe: if there is no 
obstruction present; tat-darsanat of this being seen in Scripture. 

Knowledge arises in this life when its rise is not obstructed by 
some other works whose results are reaching maturity. When there is 
such an obstruction, then knowledge arises in the next life. See Katha 
U. I. 2. 7; B.G. VI. 43; VI. 45. 

Bhàskara reads athikam aprasutam pratibandhena darsanat: (There 
is the rise of knowledge) in this life (if the works which obstruct it 
have) not sprung up, through (the presence of such an) obstruction 
(however there is the rise of knowledge in the next world) because 
(that) is seen. 

R. says that vidya whose result is mere exaltation, abhyudaya, 
takes place in the present life, if there is not present an obstruction 
in the form of a scrious karma, prabala-karmaniara, in which case 
knowledge arises later. Athtkam refers to worldly prosperity only as 
distinct from that which aims at final release. 

rikantha speaks of the time of the rise of salvation and not of 
knowledge. He reads: '[The result of meditation, viz. salvation, 
arises] in this life [ie. as soon as the present body ceases] if 
obstruction be not present, on account of that being seen.' If there be 
no contrary works, then a knower attains release as soon as he dies. 
If there be such works he has to be reborn and exhaust them before 
he can attain release. So even knowers like Vamadeva arc seen to 
have rebirths. 

Baladeva follows R.'s interpretation. 


Section 17 (52) 
LIBERATION IS OF ONE KIND IN ALL CASES 


IIT. 4. 52. evam mukti-bhalaniyamas tad-avasthavadhyteh tad-avast- 
hàvadhyteh 

(There 1s) no rule like this, with respect to liberation, the fruit (of 
knowledge) on account of the assertions as to that condition, on account 
of the assertions as to that condition. 
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evam: like this; mukti-bhala-amiyamah: no rule with respect to 
liberation, the fruit; /at-avasthá-avadhyieh: on account of the 
assertions about that condition. 

In the previous sra, it is said that knowledge may result in this 
life or the next according to the absence or presence of obstructions 
and the intensity of the means adopted. The question is raised 
whether there is any rule with regard to liberation which 1s the fruit 
of knowledge, whether it can be delayed after knowledge arises. The 
sūira states that no such rule exists. The nature of final release is the 
same and there can be no variations of it. See B.U. II. 4. 6, HI. 8. 8, 
III. 9. 26, IV. 4. 25, IV. 5. 15; C.U. VII. 24. 1; M.U. II. 2. 11. 
Differences are possible with regard to the worship of Saguna 
Brahman but not with regard to the knowledge of Nzrguna- Brahman. 
There cannot be any delay with regard to the attainment of liberation 
after knowledge has arisen for the knowledge of Brahman is 
liberation. 

The repetition is to indicate that the chapter ends here. 

Bhaskara means by this sūtra that though there is no fixed rule as 
to whether salvation is to arise in this life or in after-life yet there is 
no non-fixity in the nature of salvation for salvation is nothing but 
the nature of the Highest Lord. 

Srikantha holds that salvation means attaining similarity with the 
Lord. As the Lord is the same, salvation is the same though there 
may be gradations in the meditations. 


Section 1 (1-2) 


MEDITATION ON THE SELF IS TO BE REPEATED TILL 
KNOWLEDGE IS ATTAINED 


IV. 1. 1. aurttir asakrd upadesat 


Repetition (of hearing, reflection and meditation on the Self 1s necessary) 
on account of the instruction (which is given) more than once. 

àvrttih : repetition (is required); asakrt: more than once; upadesat: on 
account of instruction (by the Scriptures). 

B.U. II. 4. 5, IV. 4. 21; C.U. VIII. 7. 1 require us to realise the 
Self through hearing, reflection and meditation. The question is 
whether this is to be done only once or repeatedly. The answer is 
given that it is to be repeated till the knowledge of Brahman arises. 
Where the text requires repeated instruction, repeated performance 
of the mental acts is directly intimated. 


IV. 1. 2. lingdc ca 


And on account of the indicatory mark. 
lingat: on account of the indicatory mark; ca: and. 

Repetition is necessary for if it were not so, Scriptures would not 
teach the doctrine ‘That thou art’ repeatedly. With advanced souls a 
single hearing of the statement may produce knowledge but such 
souls are very rare. For ordinary people who are attached to the 
world, repeated meditation is necessary before the last traces of 
ignorance are removed. 

R. means by ‘inferential mark’ smt. Smrti also declares that the 
knowledge which effects release is of the nature of continued 
repetition. Meditation therefore has to be repeated. 

Nimbàrka follows R. and quotes B.G. XII. 9. 


Section 2 (3) 


THE MEDITATOR SHOULD VIEW BRAHMAN AS 
CONSTITUTING HIS OWN SELF 


IV. 1. 3. atmets tápagacchanti grahayanti ca 


But as the Self (scriptural texts) acknowledge and also make us 
comprehend (the Supreme). 
imeti: as the Self; tu: but; upagacchantt: acknowledge; grahayantt: 
make us comprehend; ca: also. 

The Lord is to be contemplated as the Self in the form ‘I am 
Brahman’, not as another being. See B.U. I. 4. 10; Mà.U. 2. The 
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Jábálas hold ‘Thou indeed I am, O holy divinity, and I indeed thou 
art, O holy divinity’. 
tvam và aham asmi bhagavo devate, aham vat tvam ast bhagavo devate. 

R. declares that God is to be contemplated as the Self that controls 
the individual, which is as the body of God. 

Srinivasa says that since the Highest Self is the whole of which the 
individual soul is a part and since the former is the very soul of the 
latter, which can have no existence or activity independently of him 
even as the thousand-rayed sun, having independence, existence and 
activity in contrast to its own rays is their soul and the rays are 
non-different from it, so the Lord should be known to be non- 
different from the individual soul. 

Srikantha who generally adopts the Sarira-Sariri-bhava, the 
relation of God to the soul on the analogy of the soul to the body, here 
gives it up and supports the view that the Lord is to be meditated on 
as identical with the Self. This is one of the grounds on which Appaya 
Diksita maintains that Srikantha was at heart a non-dualist. 


Section 3 (4) 


WHERE SYMBOLS ARE USED FOR CONTEMPLATION, 
THE MEDITATOR IS NOT TO CONSIDER THE SYMBOLS AS 
IDENTICAL WITH HIS SELF 


IV. 1. 4. na pratike na hi sah 


(The meditator is) not (to see the Self) in the symbol, because he 1s not 
(that). 
na: not; pratike: in the symbol; na: is not; ht: because; sah: he. 

In a passage like C.U. III. 18. 1, ‘Let one meditate on mind as 
Brahman’, the mind is not to be identified with the Self. If the mind 
is cognised as identical with Brahman, then it ceases to be a symbol, 
even as a gold ornament loses its individual character when it is 
identified with gold. Again, if the meditator is conscious of his 
identity with Brahman, then he ceases to be the individual soul, the 
meditator. The act of meditation is possible only where distinctions 
exist and unity has not been reached. 


Section 4 (5) 


THE SYMBOL IS TO BE VIEWED AS ONE WITH BRAHMAN 
AND NOT BRAHMAN AS ONE WITH THE SYMBOL 


IV. 1. 5. brahma-dystir utkarsat 


(The symbol ts) to be viewed as Brahman (and not in the opposite way) 
on account of exaltation (bestowed on symbols). 
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brahma-drstih: viewing as Brahman; utkarsat: on account of the 
exaltation. 

The symbols are to be regarded as Brahman and not vice versa. We 
can make progress only by looking upon an inferior object as symbolic 
of the superior and not vice versa. Since our objective is to get rid of 
the idea of diversity and sce Brahman in everything, we have to 
meditate on the symbols as Brahman. 

R. does not take this as a separate section. It only states, for him, 
a reason for the conclusion reached in the previous sara. 

Baladeva takes this sZira as a separate section dealing with a 
different topic. Even as the Lord is to be meditated on as the self of 
the devotee, he is to be meditated on as Brahman also, i.e. as 
possessed of great attributes and powers. Such a meditation is the 
highest of all. 


Sectton 5 (6) 


IN MEDITATIONS ON MEMBERS OF SACRIFICIAL ACTS 
THE IDEA OF THE DIVINITY IS TO BE IMPOSED ON THE 
MEMBERS AND NOT VICE VERSA 


IV. 1. 6. adityadimatayas$ canga upapatteh 

And the ideas of the sun and so on (are to be imposed) on the subordinate 
members (of sacrificial acts) because (only in that way would the 
statement of the Scriptures) be consistent. 

adityadi-matayah : the ideas of the sun and so on; ca: and; ange: ina 
subordinate member (of the sacrificial act); upapatteh: because of 
consistency. 

S. reads: azigesu’ instead of añge. 

In C.U. I. 3. 1 where ‘one should meditate on that which shines 
yonder as the udgitha’ and II. 2. 1 where ‘one should meditate on the 
sadman as fivefold’ the members of the sacrificial acts are to be 
viewed as the sun and so on. By so doing the fruit of the act is 
enhanced. This is to be done if the statements of the Scriptures that 
the meditations enhance the fruits of the sacrifice are to be fulfilled. 

R. says that only through the propitiation of gods are sacrifices 
capable of bringing about their results. The udgitha and so on are to 
be viewed under the aspect of the sun and so on. 

Baladeva takes this s4íra as a separate section dealing with a 
different topic. "The ideas of the sun and the rest [as generating 
from the eyes of the Lord and so on should be imposed] on the limb 
[of the Lord], on account of appropriateness.' 
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Section 6 (7-10) 
ONE IS TO MEDITATE SEATED 


IV. 1. 7. asinah sambhavat 


Seated (a man is to meditate) on account of the possibility. 
asinah: seated; sambhavat: on account of possibility. 

One is to meditate seated. It is not possible to meditate standing or 
lying down. In upäāsanā one has to concentrate one’s mind on a single 
object. This is not possible when one is standing or lying down. 

R.says that the needful concentration of mind can be reached in a 
sitting posture. Standing and walking demand effort. Lying down 
may induce sleep. The proper posture is sitting on some support so 
that no effort may be required for holding the body erect. 


IV. 1. 8. dhyànac ca 


And on account of meditation. 
adhyanat: on account of meditation; ca: and. 

S. says that updsand and dhyana mean the same thing, con- 
centrating on a single object, with a fixed look and without any 
movement of the limbs. This is possible only in a sitting posture. 

R.says that meditation means thought directed on one object and 
not disturbed by ideas of other things, dhydnam hi vijatiya- 
pratyayantaravyavahitam eka-cintanam tty uktam. 

Srikantha defines release as the attainment of supreme self-hood 
which is free from the state of the bound creature, characterised by 
love of bodily conditions such as that of Brahmana, etc., which is 
full of essential unsurpassable bliss, and is of the form of Siva, the 
self-luminous witness. 

nivrlta - brahmanadi -dehabhimanamaya-pasubhavasya | miratisaya - 
svarupanandamaya - sákst-svaprakasa - $1va-yüpa - parahambhavapattir 
muktir iti sarva-Sruti-tatparyat. 


IV. 1. 9. acalatvam capeksyva 


And with reference to immobility. 
acalatvam : immobility; ca: and; apeksya: referring to. 

Meditation is ascribed to earth in some passages (C.U. VII. 6. 1) on 
account of its immobility or steadiness. Steadiness is a concomitant 
of meditation and this is possible only while sitting and not while 
standing or walking. 


IV. 1. 10. smaranti ca 


The smrti texts also say (the same). 
smaranti: the smrti texts say; ca: also. 

The reference is to the B.G. VI. 11-12 where the sitting posture is 
prescribed for meditation and also to the Yoga Sūtra on the ásanas. 
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Section 7 (11) 


MEDITATION MAY BE CARRIED ON AT ANY TIME, AT 
ANY PLACE FAVOURABLE TO CONCENTRATION OF MIND 


IV. 1. 11. yatratkagrata tatráavisesat 


Where concentration of mind (is possible) there (meditation may be 
carried on) on account of there being no difference. 

yatra: where; ekagrata: concentration of mind; tatra: there; avisesat: 
on account of there being no difference. 

One can meditate at any time, in any place and in any direction 
where he can with ease concentrate his mind. It is true that certain 
directions are given as in $.U. IT. 10. These are only suggestions and 
are not fixed rules. 


Section 8 (12) 
MEDITATIONS ARE TO BE CONTINUED UNTIL DEATH 


IV. 1. 12. aprayanat tatrapr hi drstam 


Till death (meditations have to be continued) because (their continuance) 
even at that moment 1s seen (in Scripture). 

aprayanat: till death; tatra: then; apī: even; ht: because; dystam: is 
seen (from the Scriptures). 

The meditations are to be continued till death for the rut: and the 
smrti say so. Satapatha Brahmana (X. 6. 3. 1) says: ‘With whatever 
thought he passes away from this world, sa yavat kratuh ayam asmal 
lokat pratt.’ See also B.G. VIII. 6. “Whatever idea you have in mind 
when you quit the body at death, that idea you will realise.'! S. 
maintains that the meditations which lead to intuition of Brahman 
are not subject to this rule. 

R. quotes C.U. VIII. 15. 1: sa khalv evam vartayan yavad ayusam 
brahma-lokam abhi-sampadyate. He who behaves thus throughout his 
life reaches the Brahma-world. 

Srikantha explains the word ‘rudra’ as one who drives away the 
sorrows of bondage, samsara-rugdravakah. 

Baladeva interprets tatrdft to mean ‘even after death’. The 
devotee not only practises meditation so long as he lives but even 
after death, i.e. even when he is freed. He worships the Lord even 
though he is not required to do so. 


1 yay yam vàpi smaran bhavam tyajaty ante kalevaram tam tam eva samapnoti. 
Narada U. 
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Section 9 (13) 


WHEN THE KNOWLEDGE OF BRAHMAN IS ATTAINED, 
THE KNOWER IS NO LONGER AFFECTED BY THE 
CONSEQUENCES OF HIS PAST OR FUTURE SINFUL DEEDS 


IV. 1. 13. lad-adhigama uttara-piirvaghayor | aslesa-vinásau tad- 
vyapadesat 

On the attainment of this (Brahman) (there occur) the non-clinging and 
the destruction of the later and the earlier sinful deeds, because 1t 1s (so) 
declared (in the Scriptures). 

tat-adhigame: on the attainment of this; uttara-pirva-aghayoh: of the 
later and the earlier sinful deeds; aslesa-vindSau: non-clinging and 
destruction; tad-vyapadesat: because it is (so) declared (in the 
Scriptures). 

The question here relates to the state of jzvan-muktt or liberation in 
life. If it 1s said that one must experience the results of one’s deeds 
committed before the attainment of liberation, the stra observes 
that when a person attains knowledge, all his earlier sins are 
destroyed and later ones do not cling to him. When he attains 
knowledge, the sense of agency is lost and the effects of deeds do not 
affect him. See C.U. IV. 14. 3; V. 24. 3, M.U. II. 2. 8. The law of 
karma does not apply to the knowers of Brahman. When we attain 
liberation, the chain of work is broken. We become superior to time. 


Section 10 (14) 


GOOD DEEDS LIKEWISE DO NOT AFFECT THE KNOWER 
OF BRAHMAN 


IV. 1. 14. ttarasyapy evam asamslesah pate tu 


Of the other (i.e. good works) also there is in the same way non-clinging 
but on the fall (of the body, 1.e. death). 

ttarasya : of the other; api: also; evam: in the same way; asamSlesah: 
non-clinging; pate: on the fall (at death); tu: but. 

The knower of Brahman, since he is devoid of the sense of agency, 
goes beyond good and evil: B.U. IV. 4. 22. Since he is not affected by 
good or evil after illumination and his past sins are destroyed by 
knowledge, his liberation takes place at death. 

R. says that good works which produce results favourable to 
knowledge and meditation perish only on the death of the body and 
not during the lifetime of the meditator. 

Srikantha follows R.'s interpretation. 
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THIS CHARACTERISTIC APPLIES ONLY TO WORKS WHICH 
HAVE NOT BEGUN TO PRODUCE THEIR EFFECTS 


IV. 1. 15. anàrabdhakàrye eva tu pürve tad-avadheh 


But only those former (works) whose effects have not yet begun (are 
destroyed by knowledge) ; because (Scripture states that) death 1s the limit. 
anárabdha-kàrye: works which have not begun to yield results; eva: 
only; tu: but; pūrve: former works; tad-avadheh: that (death) being 
the limit. 

When we say that the past works of a knower of Brahman are 
destroyed, we have to make a distinction between two kinds of past 
works, savicita or accumulated works which have not yet begun to 
bear fruit and prarabdha or those works which have begun to yield 
results and have produced the body through which a person has 
attained knowledge. The sūtra says that frarabdha works have 
to be worked out. prarabdha-karmam bhogad eva ksayah. So long as 
the momentum of the works lasts, the knower of Brahman has to 
be in the body. When they are exhausted, the body falls off and the 
knower attains perfection. His knowledge cannot check these works 
even as a potter's wheel comes to rest only when its momentum is 
exhausted. See C.U. VI. 14. 2. If it were not so, then there would 
be no teachers of knowledge. The knowledge of Self being essentially 
non-active destroys all works by means of refuting wrong knowledge 
but wrong knowledge comparable to the appearance of a double 
moon lasts for some time even after it has been refuted, owing to 
the impression it has made. Morcover, it is not a matter for dispute 
at all whether the body of him who knows Brahman continues to 
exist for some time or not. For how can one man contest the fact of 
another possessing the knowledge of Brahman, vouched for by his 
heart's conviction—and at the same time continuing to enjoy 
bodily existence. katham hy ekasya svahydaya-pratyayam brahma- 
vedanam deha-dharanam cáparena pratikseptum $akyate. S. 

Knowledge of reality is self-attested. Besides, along with the 
possession of the knowledge of the Absolute Brahman, embodiment, 
deha-dhàramam, is possible. It is clear that even according to S., 
knowledge of Brahman can coexist with embodied life and partici- 
pation in the work of the world.! 

R. says that there is no proof for the existence of an impetus 
accounting for the continuance of the body's life, other than the 
Lord's pleasure or displeasure caused by good or evil deeds: na ca 
punyapunya-karma-janya-bhagavad-prity-apritt-vyativekena — Sarira- 
Sthitt-hetu-bhita-samskara-sadbhave pramanam asti. R. 

1 asya jivan-muktasya deha-dhàranam lokasyopakarartham. Š. 

The embodiedness of the liberated soul is for the service of the world. 
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Section 12 (16-17) 


OBLIGATORY WORKS ARE EXCEPTED SINCE THEY 
PROMOTE THE ORIGINATION OF KNOWLEDGE 


IV. 1. 16. agnihotràád: tu tat-karyayaiva tad-darsanat 


But (the results of daily) agnthotra, etc., (are not destroyed by knowledge 
as they) contribute to the same result (as knowledge) because that 1s seen 
(from the Scriptures). 

agnihotrádi (daily) agnihotra, etc.; tu: but; tat-karydya: contribute to 
the same result (as knowledge, i.e. liberation); eva: only; tat- 
darsanat: because that is seen (from the Scriptures). 

Works are of two kinds, those which yield specific results and 
those which help to produce knowledge. Obligatory regular works 
performed before the rise of knowledge are of the latter kind. Since 
knowledge leads to liberation, the regular works may be said to 
contribute indirectly to that. So their results persist till death. 

While for S. works are indirect means to liberation, i.e. produce 
knowledge which leads to liberation, Bhaskara holds that they are a 
direct means. 


IV. 1. 17. ato’nyapi hy ekesàm ubhayoh 


According to some, (there ts) also (a class of good works) other than this. 
(There 1s agreement) of both (teachers) (as to the result of these works). 
atah: from this; anyd: different (or other); api: also; Az: indeed; 
ekesám : of some; ubhayoh: of both. 

Besides the obligatory works like the daily agnthotra and thc like, 
there are other good works which are performed with a view to 
certain results. Of these latter works, it is said that ‘his friends enter 
on his good works’, suhrdas sádhu-krtyam wpayanti. Others profit by 
one's good deeds. Both Jaimini and Badaradyana are agreed that 
works undertaken for the fulfilment of some special wish do not 
contribute to the origination of true knowledge. 

R. means by both works of both kinds, either prior or subsequent 
to the rise of knowledge. 

Baladeva begins a new section here of 3 sūtras dealing with the 
case of some wirapeksa devotees. They become free at once without 
having to wait for the exhaustion of their pravabdha-harmas. 
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Section 13 (18) 


SACRIFICIAL WORKS NOT COMBINED WITH KNOWLEDGE 
OR MEDITATION ALSO HELP IN THE PRODUCTION OF 
KNOWLEDGE 


IV. 1. 18. yad eva vidyayeti hi 
For (the statement) whatever he does with knowledge (indicates this). 
yat eva: whatever; vidyaya: with knowledge; tti: thus; Az: for. 

The reference is to C.U. I. 1. 10. What one performs with know- 
ledge, that indeed becomes more powerful, viryavattaram. Works 
done without knowledge are not useless though works done with 
knowledge are more powerful. 

S. holds that all obligatory works performed before the rise of true 
knowledge, whether with or without knowledge, either in the present 
state of existence or a former onc, by a person desirous of release 
with a view to release, all such works act according to their several 
capacities, as means of the extinction of evil desert which obstructs 
the attainment of Brahman and thus become causes of such attain- 
ment, subserving the more immediate causes such as the hearing of 
and reflecting on the sacred texts, faith, meditation, devotion, etc. 

Bhaskara omits this sara. 

Srinivasa argues that works of greater strength first begin to 
produce their own fruits. When this happens, other good or bad 
deeds of lesser strength performed with a view to attaining certain 
ends remain without producing their results even as a weak cow is 
kept off from water, grass and so on by a stronger one. When the 
knower becomes free immediately after the decay of those works the 
effects of which have already begun, those works go to his friends 
and foes respectively. 

Baladeva says that even the prdrabdha-karmas may be destroyed 
at once through the grace of vidya. 


Section 14 (19) 


ON THE EXHAUSTION OF WORKS WHICH HAVE BEGUN 
TO TAKE EFFECT, THE KNOWER OF BRAHMAN ATTAINS 
ONENESS WITH BRAHMAN 


IV. 1. 19. bhogena tv ttare-ksapaytiva sampadyate 


But having exhausted by enjoyment the two other (sets of work), he 
becomes one with Brahman. 
bhogena: by enjoyment; tu: but; save: of the other two works; 
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ksapayitva: having exhausted; sampadyate: becomes one (with 
Brahman). 

When the works good and bad which have begun to bear fruit are 
exhausted through enjoyment one attains oneness with Brahman. 
See C.U. VI. 14. 2; B.U. IV. 4. 6. Till then, however, the knower of 
Brahman has to be in the relative world as a jivan-mukta, one 
liberated in life. 

When the works whose effects have begun are destroyed, he who 
knows necessarily enters into the state of perfect isolation, katvalyam. 

rinivasa says that there is salvation, when on the decay of the 
works—the effects of which have already begun by enjoyment—there 
is the fall of the body at the complction of enjoyment. 

While for S. the fruition is restricted to the present existence, since 
the complete knowledge attained by him destroys the ignorance, 
avidyá, which otherwise would lead to further embodiments, for R. 
a number of embodied existences may have to be gone through before 
the effects of the works which have begun to bear fruit are exhausted. 


Section 1 (1-2) 


AT THE TIME OF DEATH THE FUNCTIONS OF THE 
ORGANS MERGE IN MIND 


IV. 2. 1. van manasi-dar$anac chabdac ca 


Speech (1s merged) in mind on account of observation and the scriptural 
statement. 

väk: speech; manast: in mind; darsanát: on account of observation; 
Sabdat: on account of scriptural statement; ca: and. 

In the previous section it is shown that by destruction of actions 
which have not as yet begun to yield results a knower of Brahman 
attains liberation in life, jivan-mukti, and on the exhaustion of 
prarabdha-karma, works which have begun to yield results, he 
attains videha-mukti at death, when he becomes one with Brahman. 
For S, the knower of the Saguna Brahman travels after death by the 
path of the gods. The steps by which the soul passes out of the body 
at death are set forth in many texts. C.U. VI. 8. 6 says that speech 
gets merged in mind and mind in prana or life and so on. The question 
is raised whether it is the organ or the function that is merged and 
the answer is that it is the function. As mind is not the material cause 
of the organ, the organs cannot get merged in mind. The function 
and the organ to which it belongs are treated as one. We notice that a 
dying man first loses his function of speech though his mind is still 
functioning. 

When a person departs from this life, speech is said to get merged 
in mind and so on. This merger is not of forms but only of function. 
Hence that in which the merger takes place need not be the material 
cause of what is merged. This is the doctrine of laya or mergence. 
This is S.’s view, which is followed by Srikantha. 

R. understands Jaya to mean not mergence but a ‘going forth’, a 
combination or connection. Speech goes with mind and so on. 

While S. distinguishes between the knower who has the highest 
knowledge and the knower of the qualified Brahman, for R. the 
knower is of one type only. For R. the combination sampattt of the 
sense-organs with manas is a samyoga or connection and not laya or 
merging. 

Nimbàrka holds that the organ of speech is connected with mind. 
With R., Nimbarka holds that the description of the path belongs to 
all knowers. 

Baladeva is of the view that both the organ of speech and its 
function are connected with the mind. 
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IV. 2. 2. ata eva ca sarvany anu 
And for the same reason all (sense-organs follow) after. 
atah eva: for the same reason; ca: and; sarvámi: all (organs); anu: 
after. 
All other sense-organs follow, i.e. get merged in mind. See Praśna 
U. III. 9. The functions of all the organs get merged in mind. 
Nimbarka and Srinivasa hold that all sense-organs are united with 
and not merged in mind. 


Section 2 (3) 
MIND GETS MERGED IN PRANA OR LIFE 


IV. 2. 3. tan manah prana uttarat 

That mind (ts merged) in life owing to the subsequent clause. 

tat: that; manah: mind; prane: in life; uttarat: from the subsequent 
clause (of the text previously cited). 

Here also it is the function that gets merged for we find that mind 
ceases to function in a dying man, even while his vital force or prana 
is functioning. The organ itself is not merged in life for life does not 
constitute its causal substance. 

R. and Nimbarka hold that mind is united with the vital breath. 
Srikantha follows $. and holds that the function of the mind merges 
in life. 


Section 3 (4-6) 


THE FUNCTION OF LIFE GETS MERGED IN THE 
INDIVIDUAL SOUL 


IV. 2. 4. so’dhyakse tad-upagamadibhyah 
That 1n the ruler on account of (statements indicating) approach and 
SO on. 
sah: that; adhyakse: in the ruler (jiva, the individual soul); ¢at- 
upagamadibhyah: on account of (statements indicating) approach to 
that and so on. 

The texts here considered are B.U. IV. 3. 38, IV. 4. 2; Prasna U. 
VI. 3. 

Life into which the different organs are merged has its abode in 
the individual soul. 

R. and Nimbarka hold that the life-principle is connected with the 
individual soul. 

Srikantha reads adhyaksena for adhyakse. 
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IV. 2. 5. bhütesu tac-chruteh 


In the elements (the soul with the life-princtple is merged) as is seen in 
the Scriptures. 
bhitesu: in the elements; tat-sruteh: from the §vutz texts to that effect. 
The soul with the life-principle takes its abode in the fine essence 
of the gross elements, fire, etc., which constitute the seed of the 
future body. 
The life-principle is said to be united with fire in C.U. VI. 8. 6 but 
it means the elements together with fire, on account of scriptural 
declarations to that effect. See B.U. IV. 4. 5. 


IV. 2. 6. naikasmin darsayato hi 


Not in one (element only) (the soul goes) for both ($ruti and smrti) 
declare thts. 
na: not; ekasmin: in one; darsayatah: (both) declare so; hz: for. 

At the time of death, when the soul Jeaves our body and goes in for 
another, it, together with the subtle body, resides in the subtle 
essence of all the gross elements and not in that of fire only for all 
the elements are required for a future body. See C.U. V. 3. 3; B.U. 
IV. 4. 5; Manu 1. 27. 

R.says that fire denotes fire mixed with the other elements. Life- 
principle and the soul are therefore united with the aggregate of the 
elements. 

Nimbarka quotes Visnu Purana (I. 2. 48): ‘These [elements] 
possessed of various powers but separate were unable to produce 
beings without aggregation, i.e. without coming together entirely.' 


Section 4 (7) 


THE MODE OF DEPARTURE FROM THE BODY UP TO THE 

ENTRANCE OF THE SOUL INTO THE NADIS IS COMMON 

TO BOTH THE KNOWER OF SAGUNA BRAHMAN AND 
THE ORDINARY MAN 


IV. 2. 7. samàanà cásrty upakramad amptatvam canuposya 


And common (1s the mode of departure for both the knower of Saguna 
Brahman and the ignorant) up to the beginning of the way and the 
immortality (of him who knows) (ts relative only), not having burnt 
(ignorance). 
samana: common; ca: and; à srt? upakramat: up to the beginning of 
the way; amrtatvam: immortality; ca: and; anuposya: not having 
burnt (ignorance). 

According to S., for the knower of the Nirguna Brahman, there is 
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no departure at all. The question arises whether the path to brahma- 
loka to which the knower of Saguna Brahman goes and the world in 
which the ignorant is reborn are identical or different. The sara says 
that both go by the same way till the knower enters the susumna 
nadi and the ignorant some other nerve. After that one goes to the 
path of the gods and the other to have rebirth. Till they enter on 
their respective ways the mode of departure is the same. 

R. quotes B.U. IV. 4. 7 and explains that the immortality which is 
ascribed to the knower as soon as he shakes off all desires can only 
mean the destruction of the effects of good and evil works and the 
reaching of Brahman means thc intuition of Brahman vouchsafed to 
the meditating devotee. C.U. VIII. 6. 5 speaks of a hundred veins. 
As the soul of the knower is said to pass out by way of a particular 
vein, up to the soul's entering the vein, there is no difference between 
the knower and the non-knower. 


Section 5 (8-11) 


THE MERGING OF FIRE, ETC., IN THE SUPREME IS NOT 
ABSOLUTE MERGING 


IV. 2. 8. tad apiteh samsára-vyapadesat 

That (subtle body continues) up to the attainment (of Brahman) on 
account of the declarations of the empirical state (made by Scripture). 
tat: that; à apiteh: up to the attainment (of Brahman); samsara- 
vyapadesat: on account of the declarations of the empirical state. 

The mergence cannot be absolute for then all would attain 
liberation. It 1s the kind of mergence that we experience in deep 
sleep. Only the functions of the elements are merged and not the 
elements themselves. The final dissolution does not take place until 
knowledge is attained. Till then the Scriptures declare that the 
individual soul is subject to empirical existence, samsara: Katha U. 
II. 5. 7. If the merging of death were absolute, then there could be 
no rebirth. So the elements continue to exist in a seminal condition. 

Bhàskara follows S.’s interpretation. 

R. does not take this as the beginning of a new section. He refers 
to the immortality spoken of in the previous sūtra and holds that it 
does not imply the separation of the soul from the body for Scripture 
declares samisára as embodiedness up to the reaching of Brahman. 
tasya tavad eva ciram yavan na vimoksye atha sampatsye. 


IV. 2. 9. saksmam pramanatas ca tathopalabdheh 

And that ts subtle in size because tt 1s so experienced. 

stiksmam: subtle; pramanatah: as regards size; ca: and; tatha: so; 
upalabdheh: because it is experienced. 
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The body in which the soul abides at the time of death is subtle in 
nature and size. This is understood from the scriptural statements 
which declare that it goes out along the nádis. It is therefore subtle 
in size. Its transparency explains why it is not obstructed by gross 
bodies or is not seen when it passes out at death. 

R. says that the bondage of the knower is not dissolved for the 
reason that the subtle body continues to persist. We know this from 
Scripture, K.U. I. 3ff. 


IV. 2. 10. nopamardenatah 


Therefore (this subtle body) 1s not (destroyed) by the destruction (of the 
gross body). 
na: not; wbamardena: by the destruction; atah: therefore. 

The subtle body is not destroyed by what destroys the gross body, 
burning, etc. 

R. says that immortality is not effected by means of the total 
destruction of the body. 


IV. 2. 11. asyatva copapatter esa tisma 


And to this (subtle body) alone does this (bodily) warmth belong, 
because this (only) is possible. 
asya: to this; eva: alone; ca: and; upapatteh: because of possibility; 
esah: this; &smà: (bodily) warmth. 

The bodily warmth observed in living animals belongs to this 
subtle body and not to the gross body for the warmth is felt so long 
as there is life and not after that. 


Section 6 (12-14) 


THE LIFE-PRINCIPLES OF A KNOWER OF NIRGUNA 
BRAHMAN DO NOT DEPART FROM THE BODY AT DEATH 


IV. 2. 12. pratisedhat iti cen na Sarirat 


If it be said that on account of the denial (made by the Scripture) (the 
life-principles of a knower of Brahman do not depart) (we say that tt is) 
not so, (because Scripture says that the life-principles do not depart) 
from the embodied soul. 

pratisedhat: on account of denial; iti cet: if it be said; na: not so; 
Sarirát: from the embodied soul. 

B.U. IV. 4. 6 says: ‘His frànas do not depart. Being Brahman, he 
goes to Brahman.’ From this express denial it follows that the 
pranas do not pass out of the body of him who knows Brahman. The 
opponent denies this and argues that the passage does not deny the 
passage of the pranas from the body but only from the embodied 
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soul. For if they do not depart from the body there will be no death 
at all. This is clear from the Madhyandina rescension, where the 
ablative, ‘from him’, lasmaát, is used. 


IV. 2. 13. spasto hy ekesam 
For (the denial of the departure) is clear (in the texts) of some (schools). 
spastah: clear; hi: for; ekesam: of some (schools). 

This szira refutes the view of the previous sūtra by connecting the 
denial to the body and not the soul. That the ranas do not depart 
from the body is clear from B.U. III. 2. 11. The Madhyandina 
reading ‘from him’ refers to the body. Itis not true that if the pranas 
do not depart there will be no death for they do not remain in the 
body but get merged, which makes life impossible and we say that the 
person is dead. Again, if the pranas departed with the soul from the 
body, then the rebirth of the soul would be inevitable and there 
would be no liberation. So the pranas do not depart from the body in 
the case of the knower of Brahman. 

R. takes this and the previous sūtra as one. The question relates to 
the departure of the knower, vidvàn tasya, in B.U. IV. 4. 5, from 
the body, śārīrāt, so that the passage means from the ziva or the 
individual soul the pranas do not depart. Again, with reference to the 
instruction given to Artabhaga by Yàjfiavalkya (B.U. III. 2. 10-11) 
there is nothing to show that ayam purusa is the sage who knows 
Brahman. 


IV. 2. 14. smaryate ca 
And the smrti (also) says (so). 
smaryate: the smrti says (so); ca: and. 

M.B. XII. 270. 22 says that he who has become the self of all beings 
and has a complete intuition of all, at his way the gods themselves 
are perplexed, seeking for the path of him who has no path. 

sarvabhütatma-bhütasya samyag-bhitani pasyatah 
devapt marge muhyanti hy apadasya padaisinah. 

It follows that he who knows Brahman neither moves nor departs. 

R. says that there are smytt passages which declare that the sage 
also when dying departs from the body. The soul of him who knows 
departs by means of an artery from the head. R. quotes Yajfavalkya 
Smrti (III. 167): ‘Of those, one is situated above which pierces the 
disc of the sun and passes beyond the world of Brahma; by way of 
that the soul reaches the highest goal.’ 


tirdhvam ekah sthitas tesam yo bhitua sürya-mandalam 
brahma-lokam atikramya tena yáti param gatim. 
According to Nimbarka both knowers and non-knowers go out; 
only they travel by different paths. 
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Section 7 (15) 


THE ORGANS OF THE KNOWER OF NIRGUNA BRAHMAN 
ARE MERGED IN IT AT DEATH 


IV. 2. 15. tant pare tathà hy aha 


Those (elements, etc.) (are merged) in the Highest Brahman for thus 
(the Scripture) says. 
tant; those; pare: in the Supreme Brahman; tathd: so; hi: for; aha: 
(the Scripture) says. 

The question 1s in regard to the knower of Brahman who dics. 
What happens to the sense-organs and the subtle body in which they 
abide? These get merged in the Supreme Brahman. See Prasna U. 
VI. 5. 1. M.U. III. 2. 7, however, gives the account of the end from a 
relative standpoint according to which the body disintegrates and 
goes back to its cause, the elements. The former text speaks from a 
transcendental standpoint according to which the whole aggregate 
is merged in Brahman. krisnam kalajdtam para-brahma-vid 
brahmaiva sampadyate. S. 

R. says that the elements unite themselves with the Highest 
Self: C.U. VI. 8. 6. The functionings of those elements are to be 
viewed in such a way as to agree with Scripture. As in the states of 
deep sleep and fralaya, there is, owing to union with the Highest 
Self, a cessation of all experience of pain and pleasure, so is it in the 
case under question. 


Section 8 (16) 


ON THE DEATH OF THE KNOWER OF THE HIGHEST 

BRAHMAN THE ORGANS AND THE ELEMENTS ARE 

MERGED IN BRAHMAN SO AS TO BE NO LONGER 
DISTINCT FROM IT IN ANY WAY 


IV. 2. 16. avibhago vacanat 


(There is) non-distinction (from Brahman, of the paris merged in 1t) 
according to (scriptural) statement. 

avibhagah: non-distinction; vacanat: on account of the (scriptural) 
statement. 

The text here referred to is Pragsna U. VI. 5. The merging of 
elements in the case of the knower of Brahman is absolute, whereas 
in the case of an ordinary person it is not so. The elements exist 1n a 
subtle condition, causing future rebirth. In the case of the knower of 
Brahman, knowledge destroys ignorance and its effects get merged 
in Brahman absolutely, without any chance of cropping up again. 
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R.says that the union is non-division, i.e. connection of such a kind 
that those subtle elements are altogether incapable of being thought 
and spoken of as separate from Brahman. 


Section 9 (17) 


THE SOUL OF THE KNOWER OF SAGUNA BRAHMAN 
PASSES INTO THE HEART AND THENCE DEPARTS OUT 
OF THE BODY THROUGH THE SUSUMNA NADI 


IV. 2. 17. tadoko’grajvalanam tat-prakasita-dvaro vidya-samarthyat 
tac-chesagaty-anusmpyli-yogac ca hardanugrhitah satadhikaya 


(When the soul of the knower of the Saguna Brahman 1s about to depart 
from the body, there takes place) a lighting up of the top of its (the souls) 
abode (the heart). With the passage (for the departure of the soul) being 
illuminated thereby, (the soul departs), being favoured by him (Brahman) 
who resides in the heart, along that nadt which is beyond the hundred, 
(i.e. the susumna), owing to the power of knowledge and the appro- 
priateness of his constant meditation on the way which ts part of that 
knowledge. 

tat-okah-agrajvalanam: the lighting of the top of its abode; tat- 
prakasita- -dvarah: with the passage illuminated by this light; vidya- 
samarthyat: owing to the power of knowledge; ¢at-sesa-gati-anu- 
smyli-yogat: owing to the appropriateness of constant meditation as 
the way which is a part of that (knowledge); ca: and; harddnugrhitah: 
being favoured by him who resides in the heart; Satadhikaya: by the 
one that is beyond the hundred. 

The texts considered here are B.U. IV. 4. 1-2. These texts 
indicate that, at the time of death, the soul together with the organs 
come to the heart. For both the knower and the ignorant the point 
of the heart becomes shining and the door of exit is also thereby 
lighted up, yet the knower departs through the skull only while the 
others depart from other places. See C.U. VIII. 6. 6. 

R. continues in his comment on this sara, the departure of the 
knower. The knower wins the favour of the Supreme Person who 
abides within the heart and is assisted by him. 


Section 10 (18-19) 


THE DEPARTING SOUL PASSES UP TO THE SUN BY 
FOLLOWING THE RAYS 


IV. 2. 18. rasmyanusari 


(The soul after departing from the body) follows the rays. 
ra$mi-anusari: following the rays. 
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From C.U. VIII. 6. 2. 5, we learn that the soul of the knower of 
Saguna Brahman, after departing from the body along the susumnd, 
follows the rays of the sun. Whether it departs in day or night, it 
follows the rays which exist both in day and night. 


IV. 2. 19. nist neti cen na sambandhasya ‘yavad-deha-bhavituad 
darsayati ca 
If it be said. (that the soul does) not (follow the rays) in the night, (we 
reply that it 1s) not so because the connection of (the nadis and the rays) 
continues as long as the body lasts; and (Scripture) also declares (this). 
nist; in the night; wa: not; tti cet: if it be said; na: not so; 
sambandhasya yavat-deha-bhavitvat : because the connection continues 
as long as the body lasts; darSayat1: (Scripture) declares; ca: also. 
The connection lasts as long as the body lasts. So it is immaterial 
whether the soul passes out in day or in night. The sun's rays 
continue even in night though we do not fecl their presence owing to 
the fact that their number is limited in night. The result of knowledge 
cannot be made to depend on the accident of death by day or by 
night. Cp. C.U. VIII. 6. 5. 


Section 11 (20-21) 


THE KNOWER WHO DIES DURING DAKSINAYANA 
REACHES BRAHMAN 


IV. 2. 20. atas cayane' pi daksine 


And for the same reason (the departing soul follows the rays) during the 
southern progress of the soul also. 

atah: for the same reason; ca: and; ayane: during the sun’s course; 
apt: also; daksine: southern. 

The objection is raised that the soul of the knower of Brahman who 
passes away during the southern course of the sun does not follow 
the rays to Brahma-loka as both $rutt and smrti say that only one 
who dies during the northern course of the sun goes there. Besides, 
it is said that Bhisma waited for the northern course of the sun, to 
leave the body. The sáíra says that the result of knowledge dues not 
depend on the accident of passing in the northern or the seuthern 
course of the sun. C.U. V. 10. 1 refers to deities and not to the points 
in the northern course. Bhisma wanted only to show that he could 
die at will and to uphold approved custom. dcdra-paripaimartham, 
pitr-prasada-labdha-svacchanda-mytyutakhyapanartham ca. See also 
B.G. VIII. 23ff. 
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IV. 2. 21. yoginah prati ca smaryate smarte caite 


(These details) are stated in the smrti with reference to the yogins; and 
both (Samkhya and Yoga) are smrti only. 

yoginah prati: with reference to the yogins; ca: and; smaryate: the 
smrti declares; smarte: belonging to the class of smyti; ca: and; ete: 
these two. 

The details as to the time mentioned in B.G. VIII. 23. 24 apply 
only to yogins who adopt the sadhana of the Yoga and the Samkhya 
systems. They are smrtis and not Srutis. These limitations do not 
apply to those who pursue the path of knowledge described in the 
$ruti texts. 

Nimbàrka and Srinivasa hold that there are no fixed rules about 
the time of departure. 


Section 1 (1) 


THE PATH CONNECTED WITH DEITIES BEGINNING 
WITH LIGHT IS THE ONLY WAY TO BRAHMA-ILOKA 


IV. 3. 1. arciradina tat-prathiteh 


(On the road) beginning with light (the departed soul proceeds) on account 
of that being widely known. 

arcth-adina: (on the road) beginning with light; tat-prathiteh: on 
account of that being well known. 

There are different declarations about the path of the gods, 
deva-yana to brahma-loka. C.U. V. 10. 1; B.U. VI. 2. 15, see also 
V. 10. 1; K.U. I. 3; M.U. I. 2. 11. The question is whether these 
texts refer to different paths or different descriptions of the same 
path. The sūtra says that they give different descriptions of the same 
path. This is well known from the śrutť C.U. V. 10. 1. Again, the 
goal attained is the same in all cases. 

While S. treats this stra as referring to the knowers of Saguna 
Brahman, R., Nimbarka and others treat it as referring to all knowers. 


Section 2 (2) 


THE DEPARTING SOUL REACHES THE DEITY OF THE 
YEAR AND THEN OF THE AIR 


IV. 3. 2. vayum abddd avisesa-visesabhyam 

From the year to air, on account of the absence and presence of spect- 
fication. 

vàyum: (the deity of) the air; abdat: from (the deity of) the year; 
avisesa-vi$esablvyam: on account of absence and presence of speci- 
fication. 

The passage that the soul goes to air from the year has reference to 
the C.U. text V. 10. 1. The B.U. text VI. 2. 3 has reference to month. 
In the one the world of gods is absent, in the other the year is absent. 
As both texts are authoritative both stages have to be inserted in each 
and the distinction has to be made that, owing to its connection with 
the months, the year has the first place (after the months and before 
the world of the gods) and the world of the gods the second place. 

Ś. and Bhàskara do not identify the world of gods with air. For 
them the order is light, day, bright fortnight, six months of the 
northern course of the sun, year, world of gods, air, sun and so on. 

R. and Srikantha take avisega-visesábhyàm as stating the reason 
why the air is to be placed after the year and before the sun. For 
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them ‘the world of gods’ denotes air which is the dwelling-place of 
gods. Scripture specifically says that the soul comes to the air. 


Section 3 (3) 


AFTER REACHING THE DEITY OF LIGHTNING, THE 
SOUL REACHES THE WORLD OF VARUNA 


IV. 3. 3. tadito'dhi varunah sambandhat 


After reaching the deity of lightning (the soul reaches) Varuna on 
account of the connection. 
ladito'dhi: after (the deity of) lightning; varunah: (comes) Varuna, 
sambandhat: on account of the connection. 

Varuna is the god of rain and lightning precedes rain (C.U. VII. 
11. 1). After Varuna come Indra and Praja-pati. 

In these three sätras the different accounts are reconciled. 


Section 4 (4-6) 


LIGHT, ETC., MEAN THE DEITIES IDENTIFIED WITH 
THEM LEADING THE SOUL TO BRAHMA-LOKA 


IV. 3. 4. atwahtkas tal-lingat 
(These are) deities conducting the soul (on the path of the gods) on 
account of the 1ndicatory marks of that. 
ativahtkah: deities conducting the soul; éat-liigat: on account of 
indicatory marks of that. 

The deities are meant and not places of enjoyment. See C.U. 
IV. 15. 5; V. 10. 1. These are non-human persons, a-manava. 


IV. 3. 5. ubhaya-vyamohat tat-siddheh 


This is established on the ground that both (the traveller and the path) are 
bewildered (unconscious). 

ubhaya-vyamohat: from the bewildered (unconscious) state of both; 
tat-siddheh: that is established. 

As the organs of the souls are withdrawn into the mind they cannot 
guide themselves; light, etc., being without intelligence, cannot guide 
the souls. So intelligent deities guide the soul along the path to 
brahma-loka. Besides, as the organs of the departed souls are with- 
drawn into the mind they cannot enjoy. Light and the rest cannot be 
places of enjoyment. 

S. says that knowers of Brahman enjoy bliss, etc. tathaiva ca 
vidusam tusty-anubhavadt-darsanat. 
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This stra is found only in $. and Baladeva and not in others. 

Baladeva explains it thus: 'On account of the untenableness of the 
two alternatives, light and the rest can neither be landmarks nor 
persons standing on the path. The only correct alternative is that 
they are conducting deities.' 


IV. 3. 6. vatdyutenatva tatas tac chruteh 


From thence (the souls are guided) by him only who belongs to the 
lightning, that being known from the $ruti. 

vaidyutena: by the superhuman guide who belongs to lightning; eva: 
alone; tatah: from thence; ¢at-sruteh: that being known from the 
Srutt. 

After they reach the deity identified with lightning they are led by 
the very superhuman person who takes charge of them from the 
deity of lightning to brahma-loka through the worlds of Varuna, 
Indra and Praja-pati. Sec C.U. IV. 15. 5, V. 10. 1 and B.U. VT. 2. 15. 
These do not actually guide but favour the souls either by not 
obstructing or helping them in some way. From all these it is obvious 
that by light, etc., deities are meant. 


Section 5 (7-14) 


BY THE PATH OF THE GODS WE REACH 
SAGUNA BRAHMAN 


IV. 3. 7. karyam badarir asya gaty-upapatteh 

To the effected Brahman (the souls are led) (so thinks) Badari on 
account of the possibility of its being the goal. 

karyam: the effected Brahman (relative Brahman); badarth: Badari 
(thinks); asya: its; gati-upapatieh: on account of the possibility of 
being the goal. 

C.U. V. 10. 1 says that we are led to Brahman. Is this Saguna 
Brahman or Nirguna Brahman? Badari is of the view that Saguna 
Brahman is meant for it occupies a place to which souls may go while 
Nirguna Brahman is all-pervading. With the Highest Brahman we 
cannot connect the ideas of one who goes or the object of going or 
act of going; for that Brahman is present everywhere and is the 
inner-self of all. 

na tu parasmin brahmani gantrtvam gantavyatvam gatir va'va 
kalpate, sarvagatatvat pratyagaimatvac ca gantfnam. 

R. makes savas 7-16 into a single section in which the views of 
Badari and of Jaimini are represented as two pirva-paksas which are 
set aside and Bádaráyana's opinion is accepted as the siddhäānta. The 
question is whether the guardians of the path lead to Brahman only 
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those who worship the effected Brahman, i.e. Hiranya-garbha, or 
those who worship the Highest Brahman or those who worship the 
individual soul as free from prakytt and having Brahman for its self. 
ye jratyag-àtmànam prakrti-viyuktam brahmatmakam upasate. 
Badari maintains that the guardians lead to Brahman those who 
worship the effected Brahman because going is possible towards the 
latter only. No movement can take place towards the Highest 
Brahman which is absolutely complete, all-knowing, present 
everywhere, the Self of all. We do not move to some other place in 
order to reach Brahman. Brahman is something already reached. na 
hi pari-pirnam, sarvajnam, sarva-gatam, sarvatma-bhitam, param 
brahmopasinasya tat-praptaye desantara-gatir upapadyate, praptatvad 
eva. For him the effect of true knowledge is only to put an end to 
that ignorance which has for its object Brahman, which, in reality, 
is eternally reached. nttya-prapta-para-brahma-visayavidya-nivylti- 
matram eva hi para-vidya-karyam. R. 


IV. 3. 8. vtSesitatvdc ca 


And on account (of Brahman to which the souls are led) being qualified 
(in another passage). 
visesitatvat: on account of being qualified; ca: and. 

B.U. VI. 2. 15 speaks of the worlds of Brahman, brahma-lokan 
gamayata. Plurality of worlds is not possible with regard to the 
Supreme Brahman. Saguna Brahman may abide in different 
conditions. Even the term ‘world’ can denote only some place of 
enjoyment falling within the sphere of effects and possessing the 
quality of being entered into. 


IV. 3.9. samipyat tu tad-vyapadesah 


But on account of the proximity (to the higher Brahman) there ts 
designation (of the lower Brahman) as that. 

samipyat: on account of proximity; tu: but; tat-vyapadesah: (its) 
designation as that. 

When the higher Brahman is described as possessing certain 
effected qualities for the purposes of pious meditation, then it is what 
we call lower Brahman. 

R.says that Hivanya-garbha as the first created being stands near 
to Brahman and may therefore be designated by the same term, 
Brahman. See $.U. VI. 18. 

Baladeva interprets thus: 'But the designation of that [viz. 
salvation] is on account of nearness.' That is, the souls are said to go 
to the world of Brahma and never return (B.U. VI. 2. 15) not 
because they obtain salvation directly, but because they are very 
near getting it. 
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IV. 3. 10. kāryātyaye tad-adhyaksena sahàtah param ablidhanat 


On the passing away of the effected world (brahma-loka) (the souls 
attain) together with the ruler of that world, what is higher than that, 
(i.e. the Supreme Brahman) on account of scriptural declaration. 
karya-atyaye: on the passing away of the effected world; tat-adhyak- 
sena. saha: together with the ruler of that world; atah param: higher 
than that (i.e. the Supreme Brahman); abhidhanát: on account of 
the scriptural declaration. 

If the souls travelling by the path of the gods reach only the world 
of Hiranya-garbha, how can it be said that they will not return to the 
world (C.U. IV. 15. 6, VIII. 6. 5; B.U. VI. 2. 15) since there is no 
permanence apart from the Supreme Brahman? The sūtra explains 
that, at the passing away of the brahma-loka, the souls, which by that 
time have attained knowledge along with Hivanya-garbha, attain the 
Highest Brahman. S. holds that what is higher than that is the pure 
highest place of Visnu, parisuddham visnoh param padam. S. thinks 
that this passage gives krama-muktt or release by gradual steps. 

R. quotes M.U. III. 2. 6. 


IV. 3.11. smrtes ca 


And on account of smrti. 
smyteh: on account of smrti; ca: and. 

The smytt passage referred to here states: When the dissolution has 
come and the end of the highest (Hivanya-garbha) then they all, 
together with Brahma, with purified minds enter the highest place. 

brahmana saha te sarve samprapte prati-sanicare 


arasyante kytatmanah pravisants param padam. 
ie d K.P. XII. 


IV. 3. 12. param jaiminir mukhyatvat 


To the Highest (Brahman) (the souls are led) Jatmint (thinks) owing to 
this being the principal sense of the word (Brahman). 
param: the Highest (Brahman); Jatminih: Jaimini (thinks); 
mukhyatvat: owing to this being the principal sense of the word 
(Brahman). 

The reference is to C.U. IV. 15. 5. 

When two meanings are possible, the higher should be preferred. 
Brahman can mean the higher and the lower. The higher should be 
adopted, according to Jaimini. 

R. makes out that brahma-loka means the world which is Brahman 
even as nisada-sthapatt means a sthapati who is a nisada and not a 
sthapati of the nisddas. 

Srikantha says that (the souls are led to Siva) higher than 
(Hiranya-garbha). 
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IV. 3. 13. darganac ca 


And on account of the declarations of Srutt. 
darsanat: on account of the declarations of Sruti; ca: and. 

The texts are C.U. VIII. 6. 6, VIII. 12. 3, VIII. 2. 23; Katha U. 
II. 6. 16. These declare that the soul which passes out of the body 
through the susumna nädī reaches immortality, which can only be 
the attainment of Supreme Brahman. 

R. and Nimbarka hold that a knower who travels along the path of 
the gods reaches Brahman. 


IV. 3. 14. na ca kàrye pratipatty-abhisandmh 


And the desire to enter (Brahman) cannot be (with respect) to the 
effected (Brahman). 

na: not; ca: and; karye: in the effected (Brahman); pratipatti- 
abhisandhih: the desire to enter (Brahman). 

In C.U. VIIT. 14. 1 the desire to attain the assembly hall and 
abode, sabham ve§ma, cannot be with respect to the effected Brahman. 
It is appropriate only with respect to the Supreme Brahman. 

According to $., sūtras 12-14 give the opponent’s view. The 
Brahman attained by those who travel by the path of the gods cannot 
be the Supreme Brahman but only the karya Brahman or effected 
Brahman. The Supreme Brahman is all-pervading and the inmost 
self of all. Journey or attainment is possible only where there is a 
difference, where the attainer is different from the thing attained. To 
realise the Supreme Brahman, all that 1s necessary 1s to remove 
ignorance. In such a realisation there is neither going nor attaining. 
The reference to a journey to Brahman belongs to the sphere of 
relative knowledge and if it occurs in a chapter dealing with supreme 
knowledge, it is only for the glorification of the latter. So the view 
expressed in séitvas 7-11 by Badari is the correct one. 

R. points out that what the soul aims at is the condition of the 
Universal Self which has for its prerequisite the removal of ignorance. 
See C.U. VIII. 14. 1. The Zrahma-world which is the thing to be 
realised is something non-created, akyta, and reaching that would 
mean freedom from all bondage whatsoever. 

sarva-bandha-vinirmoksa. 


Section 6 (15-16) 


ONLY THOSE WHO WORSHIP BRAHMAN WITHOUT A 
SYMBOL ATTAIN BRAHMA-LOKA 


IV. 3. 15. apratikàlambanán nayatiti bàdaráyana ubhayatha' dogát, 
lat-kratus ca 


Those who do not take their stand on symbols (the superhuman being) 
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leads, thus Badarayana thinks; there being no defects in the twofold 
relation (resulting from this view); and the meditation on that (i.e. 
Brahman) (is the reason of this twofold relation). 

apratika-alambanat: those who do not take their stand on symbols 
(in their meditations); nayat:: (the superhuman being) leads; zi: 
thus; badarayanah: Badarayana; ubhayatha: the twofold relation; 
adosát: there being no defect; tat-kratuh: (as is) the meditation on 
that (so does one become); ca: and. 

The question is raised whether all worshippers of Saguna Brahman 
go to brahma-loka. The sūtra says that only those who do not use any 
symbol in their meditations go there. This does not contradict 
IIT. 3. 31, if we understand by all only those worshippers who do not 
use any symbol. This view is justified by the scriptural declaration: 
'In whatever form they meditate on him, that they become.' In the 
worship of symbols, the meditations are not fixed on Brahman. They 
are fixed on symbols. So the worshipper does not attain brahma-loka. 
The case of the worshipper of the five fires is different because 
Scripture declares that he goes to brahma-loka, Where there is no 
such specific declaration we have to hold that only those whose 
object of meditation is Brahman go to brahma-loka, and not others. 

Bhaskara holds that those who meditate on the effected Brahman 
are led to the effected Brahman while those who meditate on the 
Highest Brahman are led to the Highest Brahman. There is no 
contradiction here since even those who meditate on the effected 
Brahman do not return for they attain a gradual release, while those 
who meditate on the Highest Brahman attain immediate release. 

According to R., sūtras 7-16 form one section, in which the views 
of Bádari and Jaimini represent two pirva-paksas, while Badarayana’s 
opinion is adopted as the correct conclusion or siddhanta. 

R. interprets the sūtra differently. ‘Those not depending on 
symbols he leads, thus Badarayana [thinks] there being a defect in 
both cases; and he whose thought is that.’ R. reads dosát for $.'s 
adosat: Badarayana thinks that all those who do not take their stand 
on symbols, i.e. who worship the Highest Brahman, and those who 
meditate on the individual self as dissociated from prakrtt and having 
Brahman for its self arc led to Brahman. 

Srikantha and Baladeva adopt R.’s reading. According to Srikantha 
those who meditate on the Highest Brahman alone are led to him but 
not those who meditate on Hiranya-garbha or on Narayana. 


IV. 3. 16. visesam ca darsayati 


And Scripture declares a difference (with respect to meditations on 

symbols). 

visesam: difference; ca: and; darsayati: the Scripture declares. 
C.U. VII. 1. 5; VII. 1. 2 point out that different results accrue 

from different symbols. There can be no such difference for those who 
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meditate on the Highest Brahman which is non-different. Those who 
use symbols cannot go to brahma-loka like those who worship the 
effected Brahman. 

Srikantha says that the Scripture shows the difference between 
Hiranya-garbha, Narayana and Siva. 

Baladeva points out that the conducting divinities lead the 
devotces to the Lord. Only in the case of the nivapeksa devotees, the 
Lord himself comes down to fetch them. 


Section 1 (1-3) 


THE RELEASED SOUL DOES NOT ACQUIRE ANY NEW 
CHARACTERISTICS BUT ONLY MANIFESTS ITS TRUE 
NATURE 


IV. 4. 1. sampadyavirbhavah svena śabdāt 


(On the soul's) having attained (the Highest light) there is manifestation 
(of its veal nature) (as we know) from the word ‘own’. 

sampadya: having attained; avirbhavah: manifestation (of its real 
nature); svena Sabdat: from the word ‘own’. 

See C.U. VIII. 12. 3. Release is not something new. It is pre- 
existent. The soul manifests its true nature which is covered with 
ignorance. This is the attainment of release. It is not anything newly 
acquired. 

R.says that if the soul assumes a new body, the specification ‘in its 
own nature' would be without meaning. 

While S. refers in this sūtra to the knower of fará-vidyà or higher 
knowledge, R.refers to the knower or vidvas who goes to Brahman. 


IV. 4. 2. muktah pratijsianat 


(The self which manifests tts true nature) is released, (as 1s evident) 
from the promise (made in the Scripture). 

The self is freed from the three states of waking, dream and sleep 
and abides in its own nature. See C.U. VIII. 9-11. That the self is 
free is declared in C.U. VIII. 11. 3; VIII. 7. 1. 


IV. 4. 3. atma prakaranat 


(The light into which the soul enters ts) the Self; on account of the 
context. 

adtma: the Supreme Self; prakaranat: on account of the context (or 
subject-matter). 

See C.U. VIII. 3. 4, VIII. 7. 1; B.U. IV. 4. 16. These texts deal with 
the Supreme Self. 

R. says that intelligence, bliss and the other essential qualities of 
the soul which were obscured and contracted by karman expand and 
manifest themselves when the bondage due to karman passes away 
and the soul approaches the highest light. 


o* 
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Section 2 (4) 


THE RELEASED SOUL STANDS TO BRAHMAN IN THE 
RELATION OF NON-SEPARATION 


IV. 4. 4. avibhagena drstatvat 


(The released soul exists) as inseparable (from Brahman) because that 
as seen (from Scripture). 
avibhagena: as inseparable; drstatvat: for it is seen from Scripture. 

The question is raised whether the released soul exists as different 
from or as identical with Brahman. The sūtra says that it exists as 
inseparable from Brahman. See C.U. VI. 8. 7; B.U. I. 4. 10, IV. 4. 6. 
The released soul should be regarded as identical with Brahman. 
Passages which speak of difference between the two should be 
treated in a secondary sense as expressing unity. See C.U. VI. 8. 7; 
B.U. I. 4. 10, IV. 3. 23; C.U. VII. 24. 1. 

Avibhaga or non-separation means for S. identity. 

$. says that the released soul abides in non-division from the 
Highest Self for that is seen from the Scripture. 

mukta-svaripa-niripana-param vakyany avibhagamevadarsayantt 
nadi-samudradi-midarsananica. 

R. points out that the question is whether the released soul views 
itself as separate, prthag-bhuta from Brahman or as non-separate, 
being a mode of Brahman. There are passages favouring both views. 
The released soul, it is said, stands to the Highest Self in the relation 
of fellowship, equality, equality of attributes. All this implies 
consciousness of separation. See T.U. II. 1. 1; B.G. X. IV. 2. 
The sūtra says that the released soul is conscious of itself as non- 
divided from the Highest Brahman. This is seen. The souls have for 
their inner self the Highest Self. They are modes (prakaras) of it. 


Section 3 (5-7) 
THE CHARACTERISTICS OF THE RELEASED SOUL 


IV. 4. 5. brahmena jaiminiy wupanyásadibhyah 

(The released soul exists) as possessed of the nature of Brahman (so 
thinks) Jatmini, on account of the reference, etc. 

brahmena: as possessed of the nature of Brahman; Jaiminih: 
Jaimini; upanyasddtbhyah: on account of reference, etc. 

Jaimini thinks that the released soul’s nature is like that of Brah- 
man. It possesses the qualities mentioned in C.U. VIII. 7. 1. ‘The self 
which is free from evil, free from old age, free from death, free from 
grief, free from hunger and thirst, whose desire is the real, whose 
thought is the real. For such there is freedom in all worlds,’ 
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tesam sarvesu lokesu káma-cáro bhavati. VIII. 1. 6. 

The released soul is said to be all-knowing and all-powerful. Hc is 
of the nature of Brahman as I svara. 

Nimbarka thinks that the individual soul becomes manifest as 
endowed with the attributes, 'relating to Brahman', such as freedom 
from evil, etc. 


IV. 4. 6. citi tanmatrena tad-atmakatvad ity audulomih 

Solely as pure intelligence (the soul manifests itself) as that is its Self; 

thus Audulomi (thinks). 

citi-tanmátrena : solely as pure intelligence; tat-atmakatvat : that being 

its self (or the nature); ttt: thus; audulomih: Audulomi (thinks). 
Bhàskara and Srikantha read citi-matrena for citi-tanmatrena. 
Since the soul is of the nature of pure intelligence it exists as such 

in the released condition. Cp. B.U. IV. 5. 13. Freedom from sin, etc., 

cannot constitute the nature of the Self. This is the view of Audulomi. 


IV. 4. 7. evam apy upanyasat pirva-bhavad avirodham badarayanah 
Even tf 1t be so, on account of the existence of former qualities (admitted) 
owing to reference and so on, there is absence of contradiction; (so 
thinks) Badardyana. 

evam: thus; apti: even; upanydsat: on account of reference; fárva- 
bhavat: on account of the existence of former qualities; avirodham: 
absence of contradiction; badarayamah: (so thinks) Badarayana. 

Though it is admitted that the nature of the Self is constituted by 
pure intelligence, the possession of qualities like freedom from evil 1s 
not rejected from the standpoint of the world of manifestation. 

According to Audulomi, the only characteristic of the released 
soul is thought, cattanya. Jaimini maintains that it possesses a 
number of exalted qualities. Badarayana favours a combination of 
these two views. 

S. feels that Jaimini speaks with reference to the world of mani- 
festation, Audulomi with reference to the transcendental standpoint 
and Badarayana reconciles the two. 

Srinivasa thinks that having attained the form of the highest 
light, the individual soul becomes manifest in its own natural form 
as endowed with the attributes of freedom from evil and so on, in 
conformity with both sets of scriptural texts. 


Section 4 (8-9) 


THE SOUL EFFECTS ITS DESIRES BY MERE WILL 


IV. 4. 8. samkalpad eva tu tac-chruteh 


But through mere will (the released effect their purposes) for the 
Scriptures say so. 
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samkalpat: through will; eva: only; tu: but; tat-Sruteh: for the 
Scriptures say so. 
‘tw’ is omitted in some versions. 

C.U. (VIII. 2. 1) says: ‘If he becomes desirous of the world of the 
fathers by his mere will [thought] fathers arise.’ The doubt arises 
whether will is enough or it requires an operative cause. The sūtra 
says that the will is enough. If any other causes were required the 
scriptural statement ‘by the will only’ will be contradicted. The will 
of the released differs from that of ordinary men. It has the power of 
producing results without any operative cause. 

R. uses C.U. VIII. 12. 3 and holds that mere will is enough and 
no further effort is necessary. 


IV. 4. 9. ata eva cananyadhipatsh. 

And for this very reason (the released soul 1s) without a lord. 

ata eva: for this very reason; ca: and; ananyadhipatth: he 1s without a 
lord. 

C.U. VIII. 1. 6 says that there is freedom for them in all worlds. 
A released soul is master of himself. 

R. says that the released soul realises all its wishes and is therefore 
not subject to another ruler. To be under a ruler is to be subject to 
injunction and prohibition and this is opposed to freedom in the 
realisation of one’s wishes. 

While S. treats this as relating to apara-vidyd, R. treats this section 
as a continuation of the topic of the state of the released. — . 

Nimbarka quotes C.U. VII. 25. 2.: sa svarad bhavati, He becomes a 
self-ruler. 


Section 5 (10-14) 


THE RELEASED SOULS ARE EMBODIED OR 
DISEMBODIED ACCORDING TO THEIR WILL 


IV. 4. 10. abhavam badarir aha hy evam 


There is absence (of body and sense-organs for the released), Badari 
(thinks) ; for thus Scripture says. 

abhavam: absence (of body and sense-organs); badarih: Badari; aha: 
(the Scripture) says; At: because; evam: thus. 

The possession of the will means that the released soul has a mind. 
Has it also a body and sense-organs? Badari thinks that it does not 
have a body and sense-organs for the Scripture says: 'Now he who 
knows, let me think this, he is the self, the mind is his divine eye. He, 
verily, seeing these pleasures through his divine eye (daivena 
caksusá), the mind rejoices.’ C.U. VIII. 12. 5. This shows that he 
possesses only the mind, and not the body or organs. 
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R. quotes C.U. VIII. 12. 1 and 3 and says that the released soul is 
without a body. 
Baladeva reads abhave for abhavam. 


IV. 4. 11. bhavam jaiminir vikalpamananat 


There 1s presence (of body and sense-organs) Jaimini (thinks) because 
the Scripture declares (the capacity for a released person to assume) 
diverse forms. 

bhavam: presence (of body and sense-organs); jaiminih: Jaimini; 
vikalpa-àmananát: because the Scripture declares (the capacity to 
assume) diverse forms. 

C.U. VII. 26. 2 says that a released soul can assume many forms. 
This implies that it possesses, besides the mind, body and sense- 
organs. This is the view of Jaimini. 

R says that the various forms of manifoldness of which the text 
speaks must be due to the body. The text which speaks of the 
absence of the body refers to the absence of that body only which is 
due to karman. It is the latter body which is the cause of pleasure 
and pain. | 


IV. 4. 12. dvadasahavad ubhaya-vidham bàdaráyano'tah 


For this reason Badardyana (thinks that the released soul 1s) of both 
kinds ; as in the case of the twelve days’ sacrifice. 

dvadasahavat: as in the case of the twelve days’ sacrifice; ubhaya- 
vidham: of both kinds; badarayanah: Badarayana; atah: for this 
reason. 

According to Bàdaráyana a released soul which has attained 
brahma-loka can exist both ways, with or without a body according to 
its desire. The same sacrifice extending over twelve days may be 
viewed either as a sativa or as an adina sacrifice. Both alternatives 
are indicated in Scripture. See Párva Mimamsa Sütra Il. 3. 


IV. 4. 13. tanvabhàve sandhyavad upapatteh 


In the absence of a body (the fulfilment of desires is possible) as in the 
dream state, since this is reasonable. 

tanu-abhàve: in the absence of a body; sandhyavat: as in the dream 
state; upapatteh: since this is reasonable. 

In the dream state which is midway between waking and sleep, 
objects wished have an existence even while body and senses do not 
really exist. 

R. says that the released soul may undergo experiences of pleasure 
by means of instruments created by the highest person though the 
released soul may not himself be creative. As in the state of dream 
the individual soul has experiences depending on chariots and other 
implements created by the Lord (B.U. IV. 3. 10); so the released soul 
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may have experience of different worlds created by the Lord 
engaged in playful sport. 


IV. 4. 14. bhave jagradvat 


In the presence (of a body the fulfilment of desires is) as in the waking 
state. 

bhave: in the presence (of a body or when the body exists); 7agrat-vat: 
as in the waking state. 

When the released soul has a body the objects of his wishes may 
have real existence, as in the waking state. 

R. says that the released soul possessing a body created by its own 
will enjoys its various delights in the same way as a waking man does. 
In the same way as the Highest Person creates out of himself, for 
his own delight, the world of the Fathers and so on, so he sometimes 
creates such worlds for the enjoyment of the released souls. Some- 
times the souls by their own will-power create their own worlds, 
which are, however, included within the sphere of the sport of the 
Highest Person. 

For $. and Bhàskara, when there is a body, the objects desired by 
the freed soul have real existence. 

Srikantha considers the objection that, when there is enjoyment in 
the nature of the perception of the things of this world by released 
souls, then by their experience of what does not serve the goal of 
man, the absence of bondage and suffering cannot be secured, and 
answers that there is no perception of the world by the liberated ones 
in the form in which it does not serve the goal of man, for it is 
perceived as of the form of Brahman. 


Section 6 (15-16) 


THE RELEASED SOUL CAN ANIMATE SEVERAL BODIES 
AT THE SAME TIME 


IV. 4. 15. pradipavad avesas tatha ht darsayati 


The entering (of one soul into several bodies) ts like (the multiplication of) 
the flame of a lamp, for so the Scripture declares, 

pradipavat: like the flame of a lamp; avesah: entering (or animating 
different bodies); tathd: so; ht: because; darSayati: the Scripture 
declares. 

In sūtra 11, it is stated that a liberated soul can assume many 
bodies at the same time for enjoyment. The objection is raised that 
enjoyment is possible only in the body in which the soul and mind 
exist while other bodies will be lifeless puppets. Soul and mind 
cannot be divided and so cannot exist in more than one body. The 
sūtra says that the released soul can animate, on account of its 
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power, all the bodies even as the flame of a lamp can pass over into 
several flames (lighted at the original flame). C.U. VII. 26. 2 says that 
the one self can render itself manifold. The released soul can create 
other bodies with internal organs comparable to the original sense- 
organ. 

For R., the question is, if the soul is of atomic size, how can it 
connect itself with many bodies? The answer is given in the sétra. 
Even as a lamp abiding in one place only enters through light 
proceeding from it into connection with many places, so the soul also, 
though limited to one place, may through its light-like consciousness 
enter into several bodies. R. adds that even in this life the soul, 
though abiding in one part of the body only, viz. the heart, pervades 
the whole body by means of its consciousness and thus makes it its 
own. There is, however, this difference. The non-released soul has its 
intellectual power contracted by the influence of karman and is 
therefore incapable of that expansive pervasion without which it 
cannot identify itself with other bodies. The released soul whose 
intellectual power is not contracted, is capable of extending as far as 
it likes and making many bodies its own. See $.U. V. 9. The non- 
released soul is ruled by karman, the released soul by its will. 


IV. 4. 16. svapyaya sampattyor anyatarapeksam aviskrtam hi 


(What Scripture says of the absence of all specific cognition) refers either 
to deep sleep or absolute union (with Brahman) for this 1s made clear 
(by the scriptural texts). 

svapyaya-sampatyoh: of deep sleep and absolute union with 
Brahman; anyatara-apeksam: having in view either of these two; 
adviskrtam: this is made clear (by the scriptural texts); 4t: for. 

B.U. II. 4. 14; IV. 3. 21, 30, 32 deny specific cognition to a released 
soul. The objection is raised as to how such a released soul can 
assume several bodies and enjoy. These texts, it is said in reply, 
refer to the state of deep sleep or that of liberation, in which the soul 
attains union with the Absolute Brahman. We are not discussing 
these states but only entrance into brahma-loka where there is 
diversity and cognition is possible. Brahma-loka is not heaven for 
return to the mortal world after the exhaustion of the virtue which 
raised one to the status of a god is possible, while from brahma-loka 
no return to earth is possible. 

R. quotes C.U. VI. 15. 1 and B.U. IV. 5. 13 and refers to the states 
of deep sleep and death in which the soul is unconscious. 
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Section 7 (17-21) 


THE RELEASED SOUL HAS ALL THE LORDLY POWERS 
EXCEPT THE POWER OF CREATION 


IV. 4. 17. jagad-vyapara-varjam prakaranad asannihitatvac ca 

(The released soul possesses all lordly powers) except the power of 
activities relating to the world (such as creation, etc.), on account of 
(the lord being) the subject-matter (of all texts where creation, etc., are 
described) and (the released souls) not being near (to such activities). 
jagad-vyàpara-varjam : except the power of activities relating to the 
world; prakaranat: on account of the subject-matter; asannthitatvat: 
not being near; ca: and. 

According to S., the question relates to the worshippers of Saguna 
Brahman who attain brahma-loka and worldly powers. Are their 
powers limited or unlimited? The opponent quotes C.U. VII. 25. 2 
and T.U. I. 5 and holds that the powers are unlimited. The säłra 
says that the released souls have all powers except those of creation, 
preservation and destruction of the world. If the released souls have 
these powers which are the prerogatives of Ivara, we will have many 
Isvaras and there may be conflict. 

The released souls work under the control of the Supreme, though 
they do not participate in the work of creation, ruling and dissolution 
of the world. 

Bhaskara refers this and the following s&iras to those who attain 
brahma-loka. 

R. quotes M.U. III. 1. 3 and states the objection that the released 
souls have the power of realising all their wishes. The world-control 
is the privilege of Isvara. See C.U. VI. 2; B.U. I. 4. 11; Aitareya 
Aranyaka YI. 4. 1. 1; B.U. III. 7. 3. 

The Vrít: which R. follows says: ‘With the exception of the 
business of the world, the released soul is equal [to the Highest Self] 
through light." The author of the Dramida-bhasya says: ‘Owing to 
its intimate union with the Divine, the disembodied soul effects all 
things like the divinity.'? 

According to Srikantha the contemplation of oneself as Siva 
continues, even in him who, in the world of Parama-Siva, has 
attained union with him, after the complete extinction of merit and 
demerit. He says: “Wandering about freely in the worlds of the 
[celestial] rulers from Sadaésiva up to Brahmd, eating what he chooses, 
taking on what forms he desires, rid of the desire for human and other 
bodies, functioning with the three energies [?ccha, jñāna and kriya] 
uncontracted, he enjoys the splendour of perfect self-consciousness, 

1 vyttir api jagad-vydpdra-varjam samáno jyotiseti. R.B. I. x. 1. 

2 drámida-bhàsgya-hàáras ca devatà-sáywjyád asartrasyapi devalávat sarvartha- 
siddhih sydd ity àha. R.B. I. 1. 1. 


Text, Translation and Notes 561 


immersed in the world which is of one texture with the nature of 
Brahman, the harmony of Siva with Sakti, which abounds in 
supreme bliss, light and power.'! T.U. III. 10 speaks of the released 
x being both the food and the food-eater, the subject and the 
object. 


IV. 4. 18. fratyaksopadesad iti cen nadhiharika-mandalasthokteh 


If tt be said (that the released soul attains unlimited power) on account of 
direct teaching (we say) no, for the Scriptures declare (that the released 
soul attains him) who, entrusts (the sun and others with their offices) and 
resides in those spheres. 

praivaksa-upadesat: on account of direct teaching; iti cet: if it be 
said; na: not; ddhtkartka-mandalastha-ukteh: for the Scripture 
declares (that the soul attains him) who entrusts with their offices 
(the sun, etc.) and resides in those spheres. 

The sétra says that the powers of the released souls depend on the 
Lord who abides in the spheres like the sun, etc., and entrusts the 
sun, etc., with their offices. The powers of the released souls are not 
unlimited for they get their powers from the Lord and depend on 
him. 

R. holds that the soul whose knowledge is no longer obstructed by 
karman frecly enjoys all the different worlds in which the power of 
Brahman manifests itself. 


IV. 4. 19. vwtkardvartt ca tathà hi sthitim aha 


And (there is a form of the Highest Lord) which abides beyond all 
effected things, for thus far Scripture declares nis abiding. 
vikara-avartt: which abides beyond all effected things; ca: and; 
tatha: so; hi: because; sthitim: existence; dha: the Scripture declares. 

C.U. III. 12. 6 says: ‘All beings are one-fourth of him; the three- 
fourths, immortal, are in the sky.’ The Supreme Lord abides in two 
forms, the transcendental and the empirical. He who worships the 
Lord in his empirical aspect does not attain his transcendental form. 
Since the worshipper is able to comprehend him only partially, he 
attains only limited powers and not unlimited powers like the Lord 
himself. 

Bhàskara takes the non-qualified Brahman to be real and eternal 
and the qualified Brahman to be real and non-eternal while S. takes 
the former alone to be real. 

R. says that the released soul while conscious of Brahman with its 
manifestations experiences also the enjoyments lying within the 

1 sadadsivadinam adhikavrinam brahmantanadm mandalesu svecchayá safícava- 
manah kamannt kamariipt vigalita-manusyadi-dehadbhimano ‘sankucita-sakti- 
traya-vyadparah paramananda-prakasa-vibhiti-maya-siva-sakt-samarasya-para- 
brahma-svarüpaikavrasah — prapaficavagáhinam pari-ptirnam aham-bhavam 
prakajam anubhavati. 
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sphere of change, which abide in the world of Hiranya-garbha and 
similar beings. He does not possess the power of creating and 
controlling the world which are the distinctive attributes of the 
Highest Lord. 


IV. 4. 20. darsayatas caivam pratyaksdnumane 


And thus perception and inference show. 
darsayatah: (the two) show; ca: and; evam: thus; pratyaksa-anumane: 
perception and inference. 

The non-abiding of the highest light within effected changes is a 
well-known circumstance. See M.U. II. 2. 10; B.G. XV. 6. 

R.says that the energies connected with the rule of the world are 
exclusive qualities of the Highest Person. Sruti and smytí also declare 
it. See T.U. II. 8. 1; B.U. III. 9, IV. 4. 22; B.G. IX. 10, X. 42. Sruti 
and snytt declare that the Highest Person is the cause of the 
bliss that is enjoyed by the released soul. T.U. II. 7; B.G. XIV. 
26-7. The exalted qualities of freedom from evil, sin, etc., belong to 
the soul's essential nature but that the soul is of such a nature 
depends on the Supreme Person. The equality to the Lord which 
the released soul may claim does not extend to world creation and 
control. 

Nimbàrka and Srinivasa believe that the freed soul, though 
similar to the Highest Brahman, cannot possibly be the lord of all the 
sentient and the non-sentient beings, their controller, supporter, etc. 
The lordship is exclusive of the activities relating to the universe. 


IV. 4. 21. bhoga-mátra-sámya-lingàc ca 
And on account of the indications of equality (of the released soul with 
the Lord) only with respect to enjoyment. 
bhoga-matra-samya-lingat: on account of indications of equality with 
respect to enjoyment only; ca: and. 
B.U. I. 5. 20, 23; K.U. I. 7 describe equality only with respect to 
enjoyment and do not mention anything about creation, etc. 
R.asks us to treat the powers of the released soul in accordance with 
what the texts say. They speak of the Highest Lord only as possessing 
the power of ruling and controlling the entire world and so this power 
cannot be attributed to the released soul. 


IV. 4. 22. anavytti-Sabdad anavrytti-sabdat 


There is non-return (for these released souls), according to Scripture; 
non-return according to Scripture, 
anavyitih: non-return; Sabdát: according to Scripture. 

The doubt arises that, if the powers of the released souls are 
limited, they may return to the mortal world. The sūtra dispels the 
doubt by a reference to scriptural authority. Those who go to 
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brahma-loka by the path of the gods do not return from there. 
C.U. VIIT. 5. 3, IV. 15. 6, VIII. 6. 6; B.U. VI. 2. 15. 

Those who through perfect knowledge have dispelled all mental 
darkness and are devoted to the cternally perfect nirvana do not 
return. 

samyag-darsana-vidhvasta-tamasam tu nitya-siddha-nirvana- 
parayananam siddhaivanavrttth. 

Those also who rely on the knowledge of the qualified Brahman in 
the end have recourse to that nirvana and so it follows that they also 
do not return. 

a repetition of the words is to indicate the completion of the 
work. 

R. says that we know from Scripture that there is a Supreme 
Person whose nature is absolute bliss and goodness; who is funda- 
mentally antagonistic to all evil; who is the cause of the origination, 
maintenance and dissolution of the world; who differs in nature 
from all other beings, who is all-knowing, who, by his mere thought 
and will, accomplishes all his purposes; who is an ocean of kindness, 
as it were, for all those who depend on him, who is all-merciful; who is 
immeasurably raised above all possibility of anyone being equal or 
superior to him; whose name is the Highest Brahman. 

yathà nikhila-heya-pratyanika-kalyanatkatano jagad-janmadi kāra- 
nam, samasta-vastu-vilaksanah, sarvajiiah satya-samkalpa-agrita- 
vatsalyatkajaladhth, parama-karumko — nirasta-samabhyadhtka- 
sambhavanah, para-brahmabhidhanah | barama-puruso'stiti | Sabdad 
avagamyate. 

And with equal certainty we know from Scripture, that this 
Supreme Lord when pleased by the faithful worship of his devotees 
frees them from the influence of avidyà which consists of karman 
accumulated in the infinite progress of time and hence hard to 
overcome; allows them to attain to the supreme bliss which consists 
in the direct intuition of his own true nature and after that does not 
turn them back into the suffering of samsara. 

R.quotes B.G. VIII. 15-16; VII. 17-19 in confirmation of his view. 

Srikantha says that the bodies assumed by released souls are the 
products of pure maha-maya. 

Those versed in metaphysics and religion have been treated with 
greater respect in India than those proficient in other branches of 
learning. Anandagiri commenting on S.B.G. IX. 2 writes: dipyate 
hīti, dy$yate hi vidvad antarebhyo loke püjatircko brahmavidam ttt 
bhavah. This great work B.S. is capable of answering the main 
problems of the philosophy of religion, though many of its detailed 
references may be outdated. It deals with the problems of religious 
experience and scriptural authority, moksa as union with the 
Godhead and worship as the confrontation of the human individual 
and the Divine Reality, the destiny of the individual, ethics and 
spiritual life. We have inherited a priceless trust which must be 
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fostered until, as the Arabs say, the stars grow old, the sun grows 
cold and the leaves of the judgement book unfold. 
The Rg Veda has a prayer which is at least four thousand years 


old: 


tratavo deva adhivocatà no 
ma no nidra isata mota jalpim. 


Protectors, Gods, bless us! Let not sleep overtake us nor idle gossip. 
VII. 48. 14; see also X. 82. 7. 


Sivam astu sarvajagatah para-hita-nivatah bhavantu bhüta-ganah 


dosah prayaniu nasam sarvatra sukhi bhavatu lokah. 
Brhat-Santi-stotra. 


Let there be pcace in the whole world. Let everyone exert for the 
well-being of the other. Let cvil disappear. Let everybody be happy 
everywhere. 
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GLOSSARY OF SANSKRIT TERMS 


aksaya : exempt from decay, undecaying. 

aksara : imperishable. 

akhanda: cntire, whole, the opposite of fragmented. 

agocara: inaccessible (to the senses), what is not seen. 

angustha-matra: of the size of a thumb. 

aja: unborn, uncreated. 

ajara: not subject to old age, undecaying, ever young. 

aja: a she-goat. 

ajati-vada: the theory of non-origination. 

ajfiána : ignorance, spiritual ignorance. 

anu: fine, minute, atomic. 

atathya: untrue, unreal. 

ati$aya : emincnce, pre-eminence, superiority in quality or quantity. 

adysía: unsecn, invisible. 

advaita: non-dual, sole, unique. 

adharma : unrighteousness, demerit. 

adlikava: possession of a right or a claim, competence. 

adhikàrin : he who has adhtkara or competence; he who has a right to, 
is qualified or fit for. 

adhisthana: basis, substratum. 

ananta: endless, boundless, eternal, infinite. 

anádi: having no beginning. 

anitya : not evcrlasting, transitory. 

anupalabdhi: non-perception, non-recognition. 

anubhava: perception, experience, direct apprehension, knowledge 
derived from personal experience. 

anumana: the act of inferring, inference, one of the means of 
obtaining true knowledge. 

antaryamin : the indwelling principle. 

antah-karana : the internal organ. 

apara-vidya: lower knowledge, knowledge of the manifested world. 

aparoksa : not invisible, perceptible. 

apavarga: completion, freedom of the soul from samsara, release, 
liberation. 

apürva: not having existed before, the remote or unforeseen con- 
sequence of an act, an invisible quality of the soul produced by 
an act, which bears fruit in other worlds. 

apana: downward breathing. 

abhaya: absence of fear, peace, safety, security. 

abhava: non-being, negation, absence. 

abheda : non-difference. 

abhyása: practice, repetition. 

amürta: formless, shapeless, unembodied. 

artha: wealth, material possessions. 
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arhat: the worthy, the elect. 

amrta: immortal, imperishable, eternal. 

avatara: descent, appearance or manifestation of a deity on earth. 

avidyda : ignorance, spiritual ignorance, the state of existence in which 
the soul unawakened to reality lives. 

astt-kayas: Jain term for existing bodies. 

aham-kara: self-sense, conception of individuality, egotism. 

ahimsa: non-injury, non-killing, non-violence, non-hatred, gentle- 
ness. 

akasa: the subtlest of the five elements, the other four being agni 
(fire), ap (water), vayw (air), prthivī (earth), ether, space, sky. 

agama. sacred work handed down and fixed by tradition. 

ücárya: a spiritual guide or teacher. 

átman: the universal Self, the inner principle that exists apart from 
any definable ego; life, breath. 

ànanda : bliss. 

àyatana : resting place, support, abode. 

á$rama: a stage of life, retreat. 

indriya: a sense-organ, power of the senses, virile power. 

ista-devata: a chosen deity, a favourite God. 

isa: master, lord, the supreme spirit. 

Ivara: personal God. 

udana: breathing upwards. 

upanisad: sitting down near a teacher to listen to his words, secret 
knowledge, mystery, esoteric doctrine, the philosophical writings 
which expound the meaning of the Vedas: the source of the 
Vedanta philosophy. 

upanayana: the act of leading or drawing to one's self, the ceremony 
in which a teacher initiates the pupil into spiritual life. 

yta: order, rule, law, truth, righteousness. 

rsi: an inspired sage. 

ekàgryam : one-pointedness, a state of concentration, close attention. 

ai$varya : sovereignty, supremacy, power, lordship. 

aum: object of meditation, a mystic name for the triad of Brahma, 
Visnu and Siva, representing the oneness of the three gods. 

karund: compassion. 

karman: action, work, deed, rite, result of acts done in the past. 

karma-márga : the path of action. 

karmendriya: organs of action. 

kavi; thinker, seer, prophet, poet. 

kevala-jndna: absolute knowledge. 

kaivalya: isolation, aloneness, absolute. 

kriya: performance, act, action. 

hle$a: affliction, distress. 

khyati : knowledge. 

gayatvt: a hymn composed in the géyatri metre of twenty-four 
syllables. 
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guna: quality, virtue, merit, excellence. 

guru: spiritual preceptor, teacher. 

Carvaka: a materialist philosopher. 

citta: the thinking mind. 

cin-matra: pure intelligence. 

cetana: conscious being, intelligence. 

indriya: sense-organ. 

jará: old age. 

Jäti: birth, caste. 

3iva : the individual soul, the principle of life. 

jivan-mukla: a person who is liberated, and yet lives in the world. 

jina: an enlightened, redeemed person. 

ghana: knowledge, wisdom. 

gnana-marga: the path of knowledge. 

gnanendriya: the sense of apprehension. 

tapas: religious austerity, penance, bodily mortification, asceticism. 

tamas: darkness, gloom, the quality of inertia, one of the three 
qualities of prakyti. 

tarka: reasoning, speculative enquiry. 

tysna: desire, craving. 

tyaga: renunciation, forsaking worldly desires, liberality. 

dama: self-restraint. 

daya: sympathy, compassion, pity. 

dana: the act of giving, charity. 

darsana: insight, realising of the Ultimate; a viewpoint, a system of 
philosophy. 

duhkha: sorrow, pain, suffering. 

deva: a bright, shining force, deity. 

dravya: substance. 

dvandva: pairs of opposites. 

dvesa: hatred, repugnance, dislike. 

dharma: moral and religious duties; virtue, morality, religion, 
custom, rule, law. 

dhavana: a stage of Yoga in which the mind is fixed on one particular 
object of meditation. 

dhyana: contemplation. 

nasttka: atheist, unbeliever. 

nama-riba: name and shape, individual being. 

nimitia: efficient cause. 

niyama: restraint, rules, self-imposed observances. 

nitya: perpetual, continual, eternal. 

nirguna: devoid of qualities. 

nir-grantha: without knots, unfettered. 

nirvana: release, emancipation, salvation, bliss, serenity. 

nis-kriya. devoid of activities, inactive. 

ie : metaphysical reality, literally parama; highest; artha: 
object. 
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paramartha-tattva: absolute truth. 

param-àtman : the supreme spirit. 

Paramesvara : the Supreme Lord. 

para-vidya: higher knowledge. 

fitr-loka: the world of the ancestors. 

purusa: spirit, individual human being, highest personal principle, 
Supreme Spirit. 

punar-mrtyu: dying again. 

punar-janma: rebirth. 

praja-pati: the Lord of Creatures, Creator. 

prakrtt: objective nature, the primordial substance from which all 
objects spring, the principle of objectivity. 

pradhana: primal matter of the Samkhya system. 

prasdda : grace, kindness, favour, calmness of mind, clearness of speech. 

prajna: wisdom, discernment. 

pramana: that by which anything is measured, standard of truth, 
the means of true knowledge; Pramá-karanam; like perception, 
inference or a valid cognition as distinct from invalid or illusory 
cognitions. 

pratyag-atman: the Supreme Self embodied in the individual. 

pratyaksa: sense perception. 

pratyahara: withdrawal of attention from sense impressions. 

pralaya: dissolution, re-absorption, death. 

prana: life-breath, a form of life-breath, forward breathing. 

pūjā: worship. 

pranayama: breath-control. 

prarabdha-karma: the past or stored works which have begun to 
yield results. 

piirva-paksa: the prima facie view or argument in any question. 

bandha: bondage. 

bahyendriya: senses working outward. 

buddhi: understanding, intelligence. 

bodhi: enlightenment, spiritual wisdom. 

brahman: Ultimate Reality, an all-embracing, unborn, first principle, 
the self-existent Universal Spirit. 

brahma: one of the three principal gods, the Creator God. 

bhakti: devotion, love. 

bhakti-marga: the path of devotion. 

bhagavat: the divine spirit, the adorable one. 

bheda: difference. 

manana: logical reflection. 

manas: mind, internal organ. 

marana: death. 

marga: path. " 

maya: the phenomenal character of the world; the principle used by 
the Divine in the creation of the world, creative power, phantom, 
illusion, world appearance. 
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mimamsa: investigation, examination. 

mukta: set free, liberated. 

mukti: freedom, release. 

muni: sage, seer, one who has taken the vow of silence. 

mumuksutva: moksa-tccha or desire for release. 

mila-prakyti: primeval or root matter, also called pradhdna in 
Sdmkhya philosophy. 

mrtyu.: death. 

moksa: release, emancipation, union with the Ultimate. 

yoga: yoking, union, mental concentration, discipline by which the 
individual attains union with the Absolute. The way to enlighten- 
ment. 

rajas: the quality of activity, one of the three qualities of prakrti. 

raga: attachment, affection. 

rūpa: appearance, form, shape. 

linga: mark, token, sign, phallic symbol. 

lilà: play, sport, pastime. 

loka: all things visible to the eye, the world. 

varna: colour, complexion, lustre, beauty. 

vayu: air. 

vàhana: vehicle. 

vedaná: feeling. 

vidyá: knowledge, opposed to avidyà. 

visesa: particularity. 

Visuu: the second person of the Hindu trinity who takes birth on 
earth from time to time to save mankind, the symbol of the 
immanence of Godhead. 

vedanta: the philosophy based on the Vedas and the Upanisads. 
There are varieties of the Vedanta philosophy, non-dualism, 
monism, dualism, etc. 

sakti: the energy or active power of the deity. 

sanctta-karma: accumulated works. 

Sabda: sound, verbal testimony. 

Sama: tranquillity, calmness, quietude. 

Santi: tranquillity, peace, quiet. 

Sastra: order, command, teaching, instruction, sacred book. 

Siksd: learning, study, knowledge, art, skill. 

iva: the auspicious one, one of the Hindu triad. 

Svaddha: faith, belief, trust with reverence. 

Sramana: a mendicant, an ascetic. 

Sravana: the act of hearing. 

$ruti: that which has been heard or communicated from the begin- 
ning, sacred knowledge, the Veda heard by the sages. 

sad-àyatana : the abode of the six senses. 

saguna. possessed of qualities. 

samavaya: inherence, getting together. 

samána : equalising breath. 
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ue enn : the final stage of meditation, the attainment of union with 

10G. 

sadhana: discipline. 

susupti: deep, dreamless sleep. 

süksma Sarira: subtle body. 

Sürya: the sun God. 

samkalpa: resolve of the mind, will, purpose. 

samnyasa: renunciation, the state of recluse. 

samyoga: conjunction. 

samvara: restraint. 

samvrti-satya: relative truth. 

samsára: the wheel of time, the round of birth, death and rebirth, 
the cycle of existence. 

samskara: impression, disposition; putting together, accomplishment, 
making sacred, sanctifying ceremonies leading to regencration. 

sattva: the quality of goodness, one of the three qualities of frakyti, 
true essence, nature. 

satya: reality, truth. 

syad-vada: the Jaina doctrine that all judgements are conditional and 
no judgements are absolute. 

sva-dharma: one's duty. 

sva-bhàva: one's nature. 

svayam-bhi: self-existent. 

svarga: heaven, paradise. 

samkhya: one of the six orthodox systems of Indian philosophy. 

sdmipya: nearness to the deity. 

sáyujya: continual association with God. 

siddhànta: established conclusion, any canonical textbook on any 
subject. 

stra: a thread, a short or aphoristic sentence. 

sthüla Sarira: gross body. 

smrti: memory, knowledge, tradition. 

Hiranya-garbha: womb of God, Brahma. 
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RADHAKRISHNAN 


THE BHAGAVADGITÀ 


In the re-spiritualization of the world, the Bhagavadgità will have 
a considerable influence. Professor Radhakrishnan, the greatest 
living interpreter of Indian thought, and who is equally at home in 
the European and Asiatic traditions of thought, provides an autho- 
ritative and inspiring guide to the meaning and message of the 
Bhagavadgita. This volume gives us the Sanscrit text, an English 
translation and an original commentary which may well become a 
classic on the subject. 

‘Brilliant introduction, full exegesis. The translation, free from 
awkwardness and affectation, is correct and sufficiently literal.' 
PROFESSOR F. W. THOMAS in The Hibbert Journal 


Fifth Impression. La. Crown 8vo. Cloth 16s. net 
Indian Edition 12s. 6d. net 


THE PRINCIPAL UPANISADS 


The Upanisads are the earliest documents which speak to us of the 
splendours of the world of spirit, which transcends the differences of 
tongues. They illustrate the maxim that truth is one though it shines 
in many forms. Each generation sees in them something a little 
different from the preceding and our generation which is in search 
of a purer and deeper religion, will find the Upanisads the broad 
outlines of a religion of spirit which will bind peoples together. 


‘A truly great piece of work . . .profoundly illuminating’. Blackfriars 
Demy 8vo. Cloth 50s. net. Paper 25s. net 
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EDITED BY RADHAKRISHNAN, PROF. A. WADIA, 
DR. D. M. DATTA and HUMAYUN KABIR 


‘It is a great and somewhat daunting achievement which tempts us 
to speculate whether a comparable body of Western philosophers 
could have performed the task so well. For the grasp of these Indian 
scholars upon the thought of the West is as firm as their native 
insight into the ancient wisdom of their own continent and the 
many branches along which it grew.’ Times Literary Supplement 


Second Impression. Sm. Royal 8vo. 65s. per set. Paper 42s. per set 
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